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INTRODUCTION 


ThK'B rihadaranyakopanisad* forms the final portion of the 
Satapathabrahmana which is now available in two widely 
varying recensions known as Madhyndiiia and Kanva, after 
the tame of the two respective Vedic Sakhas. The Kanva 
recension is in seventeen Khandas or Books and theMadhyan- 
dina in fourteen. The various Khandas are further divided 
into chapters. The six chaptos of the Brihadaranyakopanisa'd 
are now found as chapters three to eight in the seventeenth 
Book of the Kanva recension and chapters four to nine in'the 
fourteenth Book of the Madhyandina recension. In writing his 
monumental Commentary Sri Sankaracharya has ddopfed tlie 
Kanva text, which is accepted as the basis of this publication 

V. ' ■ 

also. . ! f . : 

Several editions '^ of., the text and many, transl^tidns df 
this great and important (Jpanisaei. have been made by a 

^ For a brief account of Vedic lore'and the place of this Upanisac) 
in it, see the Introduction to the Isavasyoptimsacl published is 

‘ ' . - • * • . / , .///. 
f Some of them areTranslation into English: R Max Wtuliei'm 
' S. B, H. 'Vol. I. (1900); E. Roer in Bibliotheca Indica. Cajduttaj O. 
Hume, Thirteen Principal Upani^Ss; S. C. Vasu, Panini Office ;/$wkrhi 
Madhavananda’s translation along v^ith the rendering of Sankarabhasya, 
iJnd Edition. Advaita Ashraraa, M^yavati, Transition into Bengali ^ 

. By Mahesji Pal : By Durgacharar ; and by S\yarai Gam.bhirananrda 
(Udbodhan ■ Office,. CalciUta). ■ Hindi translation of Text and Bhasya, 
Gita Gorakhpur: by; Jalim Singh . Lucknow. German and 

French translations of this Upanisad were also, made towards tb.e close 
of the Eexst^ century.^ The BhasyaS on this Upanisad' by^ Upavarsa, 
Dramidacarya, and Bhartriprapancha atfe' mentioned by Sri Sankara, 
though lost-for us. .Besides Sankarabhasya commptari'es and suhcom* 
mentaries by ^uresvara; Vidyaranya, Mahesvaratirtha; Nityabanda, 





number of scholars within a century both in the East and in 
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the West. Some of them bear the mark of mature and accu¬ 
rate scholarship and excellent editorial skill. But none of 
these contain a vv'ord by word rendering into English in ottler 
to help readers who are not good scholars in Sanskrit ^nd 
who wish to follow the sacred text in the original. Hence 


this Upanisad also was prepared to be published in the 


Upanisad Series published by the Ramakrishna Math^ 
Madras. 

The Brihadaranyakopanisad ' is the greatest of the Upa~ 

nisads both by its size as well as contents. The whole com¬ 
position is in prose, here and there studded with a few verses. 

The .six chapters or Adhyayas of the text are divided into ^ 
forty-sc v^en sections called Brahrnanas further subdivided into ■ 
paragraphs or Kandikas. Another division of the whole work 

Sayana, Sri Madhva, Rangaramanuja .and others are also available. 
Shaivite Nilakantha. who is different from Nilkantha the wen-known 
commentator of the Mahabharata, also has got a commentary on the- 
Brihadamnyaka Upanisad, a copy of which is preserved in the Manu¬ 
script library oUBangiya Sabilya Parishat, CalcLitta. This commentary 
is referred to several times in Shaivite Nilkantha’s Tika on the Dev* 

, Bhagavatam. To many of them the present translation owes a debt wlv^cb 
is gratefully acknowledged here. 

^ This title is analysed thus ; qgeqijft 3Ro%S5Jxi!}jnsfcm9[R'>’3T- 
I iffc^ricl (Sankara). 

(Suresvara : Varfcika),. 

. Because these six chapters are chanted in the forest by forest-recluses 
ibey are .called Aranyaka. It is also qualiEed as Brihat (great) on 
account of the magnitude in form and meaning. The terra Upanisad 
denotes Brahmavidya. Upa (nei'rness, immediacy) denotes Brahman 
dweiUng as the centre of our being; vs, Atman, bereft of ignorance. The 
books being a cause of that knowledge are called Upanisads : Says the 


Vartika; 3»5( ScftP? 

*13:»^isfrsfg^jr 9 ^^: i 

. «5Tif55 mr • 


WNisr/fy 



is into three Kandas, Madhukanda, Yajnavalkyakanda or ? 
Munikanda and Khilakanda, each containing two chapters in , 
the order mentioned. Each division deals ^yith enunciation, 
exposition, and reflection, or Upadesa, Upapatti and Upasana 
respectively. This is the view of Sri Vidyaranya expressed . | 

in bis Vartikasara; qg ^^3*1 I [ 

m: I 31^ ii ^ j 

The first chapter has six sections. The first section of , 
the first chapter is called Ashva Brahrnaria. It describes the ■ 

body of the sacrificial horse as the Cosmic form of Prajapati, ; 

the presiding" deity of the Asvaniedha sacrifice. TLhis is made ; 

clear in the third text of the next section. Sri Sankara 'j 

observes that if the ideas of time, worids/deities, etc. which * - 
the cosmic body of Prajapati comprises, are superimposed | 
oil the horse, it will be converted into Prajapati. It is like j 

turning an image, picture, or emblem into Vishnu or any J 

other god. It is a meditation meant for both the qualified ^ 
aijid disqualified persons, and will enable them to derive the 
results of the sacrifice without the performance of it, Asva- ■ 
medha sacrifice is the greatest of Vedic rites, and its lesults 
take the performer to Brahmaloka, the highest heaven. But * 
this result is not long-lasting, and it cannot annihilate out 
ignorance even like other Vedicrites.; The Knowledge of Brah’ i 
man alone is capable of stopping ultimately transtrugratidu, ^ < 
destroying our ignorance. T’.e Upanisads are therefore ^ 

bausted in the unfoldment. pf this Knowledge .which ouce , 

■ '‘‘4 

attained is never lost. • . 'I 

The second Brahmana of the first Adhyaya is cftlJed Agoi 
Brahmana and has only seven • texts. This Btahmaiia is ,, 
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Sund in the Satapathabrahmana of the Madhyandina Sakha 
X. 6. 5, and is there explained as a description of Hiranya- 
garbha. It describes the origin and nature of Agni (Fire) 
kindled and used in the horse-sacrifice, as also the manifesta¬ 
tion of the Universe. The fire, like the horse, is to be medi 
tated upon as Prajapati, the first-born, also called Viraj. 
Philosophically speaking Viraj is the Being identified with 
the sum-total of all bodies. ' Before the manifestation of name 
and form the Universe was covered by Hiranyagarbha, just 
as a pot is hid by clay in the shape of a lump. 

The third Brahmana of this Adhyaya, known as Udgitha 
Erahmana has twenty-eight passages. According to Weber’s 
edition (p. 1047) the Brihadaranyakopanisad begins with this 
Brabmaja in the Madhyandina Sakha. While narrating the 
well-known Vedic allegory of the rivalry of the gods and 
demons, this Brahmana unfolds the highest result (of the 
rites combined with meditation) which is the attainment of 
Brahmaloka i.e. identity with Hiranyagarbha the cosmic 
form of Vital Power. The conclusion is reached that the 
whole ivaiverse of action, its means and ends, upto Hirany.^- 
g[arhba, falls within the category of Ignorance; but the 
Supreme Self, Paramatrnan, is beyond it. The knowledge 
o/ the Supreme Self, therefore, can alone annihilate our 

V Let us now turn to the allegory of this Brahmana. The 
and demons mentioned in it are, in the view of Sankara- 
caarya, the organs in the b6dy of Prajapati. The organs 
become gods when they shine by the preponderance of good 
thoughts and actions taught in the scriptures. Those very 
forgans becou^e demons when they are influenced by our 
natural thoughts and actions directed to secular ends. In a 
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breath, eyes, ears, and then mind to chant hymns for them. 
Kvery one of therri agreed and chanted acpordingly. The 
fruits of chanting The Pavamanas went to the sacrificer 
and those of the rest to the chanter. The demons came to 
know that the gods would surpass them by the chanters so 
they charged all the chanters, one after another, and contami-, 
nated them with the evil of their own attachment to sense- 
objects. In a similar manner the gods approached the Vital 
Power who sang the hymns as desired by the former. But 
when the demons, as before, went to strike it with their taint, 
they were crushed to pieces and flung in all directions like a 
clod of earth hurled against a rock. The gods became fire 
as they had been before. The story teaches that iiie Vital 
Force is the Self of the body and the organs, and he is to be 
meditated upon atld identified with, giving up limited identifica¬ 
tions with body represented by the organs. It is the Vital 
Force that delivered the organs from the evil of the demons 
and restored their divinity to them. The Vital Force is the 
essence of the organs, and the food that is eaten by it sustains 
and satisfies the organs.. The Vital Power whnse coshnrc > 
form is Prajapati (Hiranyagarbha or Viiaj) is all the Vedas. 
It is present in its entirety in an ant, in a mosquito, and in i^n 
elephant. It is equal to the size of the three worlds, nay it is 
as large as the whole Universe. The meditation on the:Vital 
Force, even if it be disjoined from the rites, wins the. world of 
Fliranyagarbha. One who is armed with this meditation 
never rnisses one’s identity witliTliranyagarbba. Sii Sankara^ 
concludes his commentary on this Brahmana with the 
ing meditation on the Vital Force: * I am the taintless Vital 
Force untouched by the demoniac evils of attachment to 
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sense*objects. The five organs resting on me have been 
liberated from the liniitations of these evils rising from 
natural thoughts and have realised their innate divinity as fire 
etc. They share my food and are joined with all bodies. I 
am the Self of all beings. I am the Self of Speech that is 
manifested as Rk, Yajus, and Samari I pervade all the 
Vedas and project them. I assume the form of a chant as 
Saman enriched with a sweet note. I have a correct voice 
having fine articulation according to the laws of phonetics. 
When 1 am transformed into a chant, I rest on the throat and 
other parts of the body. I am formless and all pervasive and 
completely present in ail bodies.” This is how the Vital Force 
is to be meditated upon. 

The fourth Brabmana called Piirnshavidha^brahmana has 
only seventeen passages. Sankara’s commentary on it is 
learned. Suresvar’s Vartika on the Sankara Bhasya of this 
Brahnmna too has as many as 1853 verses. The essence of 
this section is this: Before manifestation, this universe of 
different bodies was undifferentiated from the body of Viraj. 
Then Viraj was alone. On account of bis loneliness, he was 
stricken y/ith dissatisfaction. So he desired a mate who 
would be able to remove his dissatisfaction. As his desire 
was infallible, he felt himself through the desire as big 
as a .man and wife embracing together. But Viraj did 
dot become of this size by wiping out his original entity as 
milk is transformed into curd. He remained as he was 
hut projected another body 'which he parted into two ; the 
male half being called Manu and the female half, Satarupa. 
From the Union of Manu and Satarupa, men were born. 
Afterwards both turned into different species, and in each 
.species they were united and from those unions cows, horses. 
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nuiles, asses, goats, sheep and all creatures down to the ants 
that exist as male and female were created. Thus the whole 
animate world came into being. Yet he felt that he is indeed 
the whole creation which is not over and above himself. Then 
he projected his Super-creation, that is, the gods: Fire from 
his mouth, Indra and others from his arms, Vasus etc. from 
his thighs, Pushan and others from his feet. 

In the seventh and tenth passages of this Brahrnana is 
made the ultimate statement that the Supreme Self who is 
dearer than son, dearer than wealth, dearer than everything 
else, ivS alone to be meditated upon and realized ; for all these 
are unified in the Self. After manifesting the universe with 
innumerable different bodies, the Self entered into all of them 
from Hiranyagarbha down to a clump of grass upt.:; the tip 
of the nails and : resides in them as a razor in its case or fire 
in the wood. When the Self does the function of breathing 
in the human microcosm it is called life; when it speaks, the 
speaker; when it hears, the hearer; when it sees, the seer; 
Avhen it thinks, the thinker ; when it does anything, the doer ; 
apd so on. These are merely his designations according, tb 
different functions. All these differences of agent, action, and 
end have been superimposed by Primordial Ignorance upon 
the Self which never changes its absolute nature under any 
condition of time, space, and causation. Just as a motber-'of- 
pearl appears as a piece of silver or the sky is imagined to 
be concave or blue through mistake, so the Self appears as an 
agent or conditioned entity oiily through ignorance. In the 
removal of this ignorance, lies the perfection of blinian s 
achievement. The knowledge of the Self leads to the cessa¬ 
tion of transmigration and all sufferings as well as the final 
uprooting of ignorance. This knowledge, however is net an 
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ji^pxin but an immediate awareness, a contentless conscious¬ 
ness. The aim of all the Upanisads is to teach about this 
Self. No one can say at What time, ignorance has came upon 
us, for time is the creation of ignorance. The knowers of Self, 
however, assert without a shade of doubt that ignorance gan 
be terminated. The Seif was emphatically Brahman even before 
realization of this truth. It knew itself before as Braliman, 
as it knows so after ignorance is annihilated ; but in the state 
of ignorance, it forgets for the time its supreme nature as 
Brahman. Many among the gods, sages and men realised 
this Self. It is said in the Rigveda (IV. 26. l) that the sage 
Vamdeva realizing the essence of this transmigratory Self as 
the Supreme Self declared ‘I was Manu and the Sun.' The 
knb'wevr'3 of Brahman whether they are gods, sages or men 
become Brahman. There is no difference between .them and 
Brahman. To see, to touch, or to worship them is as good 
as seeing touching or worshipping Brahman. 

‘ Now follows the creation of the Gods: Kshatriya gods are, 
]ndra,' Varund, Yama, Isbana, etc.; Vaishya gods are, the 
Vasus, VRudras, Maruts, etc.; the Shudra god is Pushari. 
From these four-fold divine castes came into existence, the four¬ 
fold human castes. The ignorant men belonging to any of these 
castes are objects of enjoyments to all beings from gods down 
to the ants. He is instructed to discharge as debts his duties 
to gods,, sages, manes, men and animals. In Satapatha- 
brahman^ (1. 7. 2. 6) this five-fold duties of man, ignorant 
of Brahmana, has been described, as five great sacrifices which 
he should'perfortn carefully. Sankaracharya observes, that 
desire which controls human life consists of the two hankerings 
after ends and means. Man prompted by desire gets enmesh¬ 
ed in the path of means and ends like a silk-worm in acocoon.; 
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TaittiriyabrahmaDa {3.10. 11. 1.) says: ‘Men become 
infatuated with rites, performs them with fire, gets choired 
with smoke and forgets their own Self! ' So, the Upanishad 
saysr even if an eligible person continuously performs 
many meritorious rites such as a horse-sacrifice, it produces 
only results other than the attainment of the Self; for the 
results of those acts are exhausted after enjoyment, like the 
splendour arising from the fantasy of a dream. i Meditation on 
the Self alone can save us Jrpm t^ 

ance. This eternal fact is to be always remembered. The 
man of meditation on the Self has no fear of losing the results, 
as he has no entangling work, as it is said in the Maha- 
bharata of femperor Janaka who declared, ‘ If Mithila is oii* 
fire, nothing of mine is ablaze’. He who departs ftom thef 
world without the knowledge of the Sdf sustains great loss 
viz., the sufferings of transmigration. 

The fifth section having twenty three passages is called 
Saptannabrahmana as it deals with the seven kinds of food 
created by Prajapati, the Father of Creation, ai the beginning 
of this cycle. Of these seven kinds of food one is cotixmon to 
all eaters. It is that food which sustains the life of al! beings. 
He who eats that food to prolong his life instead of performing 
sacrifices to store good results for the hereafter is never 
delivered from evil. The Rig-Veda says; ^ He who takes food 
without offering to gods invites death,’ One food the preator 
designed for animals; and the three he set apart for hitpself are 
the mind, the chief of organs,, the speech and the Vital Power, 
the general of the lifte-forces. These three are also the three 
worlds—the earth, the sky, and the heaven; the three Vedas-^ 
Rig, Yajus, and Sama;* and the three groups of gods. Manes, 
and men; father, mother, and child; the known, the knowable 



and the unknown. They are infinite. He who rneditates upon 
them as finite wins finite world and he who meditates upon them 
as infinite attains infinite world. 


Prajapati or Hiranyagarbha who is represented by the 
year, is Tirtie. The organs after their being created by Praja¬ 
pati took a vo\y to do their respective functions. But death 
in the shape of fatigue overtook them all except the Vital 
Power, which alone of all the organs could ward off death. 
Thereafter the organs identified themselves with the Vital 
Force and became immortal in this mortal body. Fire, sun, 
moon, air and other gods took similar vows to discharge their 
duties, Vayu among the gods did not sink and he kept his 
vow unbroken, like the vital power in the body. What the 
gpds observed then, they observe even now. Therefore a man' 
should observe a single vow—that of the Vital Power and if 
he observes it he should seek to finish it. If he swerves from 
the vow, the gods and the vital power will be flouted. Obser- 
vanee of this vow is a kind of'meditation on the Vital Power 
which is to be performed, according to Sankaracvrya, as * 
follows^; * Speech and other organs in all beings as well as fire 
and othe& gods are part and parcel of me. I am the Vital * 
Power, the Seif of them and the author of all movements/ 

This meditation leads one to the identity or life in the same 
world with Vital Power of which Hiranyagarbha is the cosmic 
aspect, 

Th(@ sixth (or last) section of this chapter has only three 
pa!<sages and bears no particular title like the preceding ones. 

But it makes a very significant statement which contains the 
cjuintessence of the Upanishadic philosophy. The statelnent* 
is that this relative Universe consists of only name, forrn,.and 
action. They combine and merge together in the body like ^ 
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tHree sticks supporting one another. These three are the 
limiting adjuncts of the Supreme Self. The import of this 
section is that one who is not averse to this universe which is 
the not-Self does not feel any inclination for meditation on the 
Self as Bralnnan ; for these two centrifugal and centripetal 
tendencies of Self and not-Self are contradictory. To turn 
away from the outer world is the precondition of gazing in** 
ward. For those who are disgusted with the not-Self the 
second chapter inculcates the knowledge of Self. 

The second chapter which is mainly devoted to the un- 
foidrnent of Self-knowledge has six sections having sixty-six 
passages in all. The first section has twenty paragraphs and 
is named after Ajatashatrii, Here a story is told to present 
the subtle truth of Self-knowledge. There was one jwoud 
Balaki descended from Garga. He told the King Ajatasatru 
that he would tell the King about Brahman. Balaki told him 
prinm facie conceptions of Brahman which the King already 
knew. Balaki said that he meditates as Brahman upon that 
being who is in the sun, the moon, lightning, ether, air, fire, 
waiter, looking-glass, the quarters, the'sound that issues behind 
a walking man, in shadow, and Self (Hiranyagarbha). All 
these are within the realm of conditioned Brahman. But 
Ajatasatru also knew the unconditioned Brahman, so the 
King tells Balaki in return about the Self. The King said 
that in deep sleep when the organs are absorbed, the individ¬ 
ual Self is merged in the Self the unconfiitioned 

Brahman* He added: “ Whe^n the Self becomes fast asleep it 
does not know anything. But then it attains the acme of bliss 
and lives like a baby, or an emperor, or a noble Brahniana. 
As tiny sparks come out in all directions, so all organs, all 
worlds, all gods,all beings proceed from the Supreme Self which 
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IS none other than the unconditioned Brahman,*' Sankara 
in<«his commentary narrates the following parable to expound 
in the simplest possible way the highest truth of Vedanta : 
A certain prince was discarded by his parents as soon as he 
was born and was brought up in a fowler's borne. Being 
ignorant of his princely descent he took himself to the trade 
of a fowler and pursued his duties and not those of a King, 
as he Avouid if he knew jiirhself to be such. One com- 
passionate man who kneA^" his princely descent took pity 
oir him and told hhtt that he was not the son of a fowler 
but a King and some unlucky chance had brought him 
to that state. Inus ^ informed, he gave up his false notions 
and remembered his royal descent and followed the duties of- 
Similarly this Supreme Self has somehow 
forgot Its real nature and got into this wilderness okignor- 
ance. But when the scripture and the teacher enlighten him 
about his real nature, he realizes the Self and becomes free and 
fearless; 

The second Brahmana, having only four passages, teaches 
about the Vital Power which has this body as the abode* |he 
head as gipecial resort, the strength coming out of food and 
drink as the post and food as its tether. There are o^Iy six., 
paragraphs in the third Brahmana, which describes,the two 
forms »of Brahman, One form is gross, mortal, limited, and 
defined, whereas the other is subtle, irftmortal, unlimited and 
undefined. By superimposing these two forrns the Supreme 
Brahman is made conceivable.. The gross fortn is made of 
earth, water and fire, and, the'subtle Torm of aii and etheh 
The subtle form (body) of Brahman is like a cloth dyed with 
turmeric, or grey wool, or scarlet insect, or a tongue Of fire, 
or a whird lotus, or a flasK^f lightning. The subtle body 
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consists of impressions of gross and sublte objects, is variegated 
like a picture on canvas or wall, is comparable to an illusion or 
magic or mirage and is puzzling to all. The fourth Brahmana 
has fourteen passages. It introduces the following story with 
a view to enjoining renunciation of the world as the means 
to Self-Knowledge; The sage Yajnavalkya had two wives 
Maitreyi and Katyayani. Intending to renounce the world 
-and embrace monastic life, he expressed his desire to divide 
his wealth between the wives before departure. Thereup¬ 
on Maitreyi asked him whether she would be immortal if the 
whole earth full of wealth belonged to her* The sage replied 
that there was no hope of immortality even in thought through 
wealth, that is, rites performed with wealth. Maitreyi there¬ 
fore refused to accept that which would not make hcTiTn" 
mortal, but desired to learn the means of immortality from 
the sage. Yajnavalkya in this Brahinana tells Maitreyi that 
this knowledge of Self is the only means of immortality and 
•gives her a grand description of the Self. It is not for the sake 
of the husband, wife, sons, wealth, Brahmana, Khatriy<% 
worlds^ gods, beings and all, that they are loved but foi the sake 
of the Self which resides in them that they are loved. The Self 
should be heard of, reflected and meditated upon, and real¬ 
ised. All this is known by Self-Knowledge, which is the 
-key to omniscience and immortality. He who knows him¬ 
self different from the Seif is ousted by the Brahmana, the 
Kshatriya, the worlds, the gods,^ the beings and all, t^ecause all 
these are nothing but the Self. As the sound of a drumwhen 
beaten, or a conch-shell when blown, or a lute when played, 
cannot be seized externally by itself, but the sound ‘ii> 
seized when the drum or its beater, the conch-shell or its blov/er, 
or the lute or jts player, is seized; so all is known when Self is 
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Kwown. As various clouds of smoke issue from a blazing 
fiXfi kindled with wet faggots, even so all the Vedas, Upani' 
shads, history,ftc., have come out of the Supreme Self. Asa 
lump of salt dropped into water is dissolved, and that water 
tastes salt in every part, so also this Supreme Self is a 
homogeneous solid mass of pure Intelligence. It appears to- 
have particular eonsciousness, as a separate entity ; but whep 
the separateness is destroyed and oneness is attained, it regains 
the state of Pure Consciousness, its original nature. When 
there is apparent duality one smells, hears, sees, or thinks some¬ 
thing different from Self ; but to the knower of Self the triad of 
knower, knowledge and knowable are dissolved in the Self. 

The fifth Brahrnana has nineteen passages. This section 
'dp the meaning of the first and second chapters. It 
starts with an elaborate account of the Self which is the ruler 
and King of all beings. Just as all spokes are fixed in the nave 
and the felloe of a chariot-wheel, so all beings, all gods, all 
worlds, and ail these individual Selfs are established in the 
Suprei^ie. Self.* This section concludes with a story of how 
one Dj;idyach well-versed in the Atbarvaveda taught S^If- 
, Knowledge to the two Ashwins. The story originally occurs 
in the Satapathabrahmana. Indra told Dadyach that he 
wcmkl behead the latter the moment he teaches Self-Knowledge 
to others- Rut Dadyach was fearless and Came to the Ashwins 
to teach them the same. The Ashwins found out a way to 
save the’Brahmanas. They cut off the head of the Brahrnana 
Dadyach and set one horsSe-head on his shoulders. ^ Through 
that , horse’s head Dadyach taught* Sdif-Knowledge to the 
Ashwins, when Tndra suddenly appeared bn ■ the'-scene and 
beheaded him as promised. At once the Asbv/m's brought 
back the original bead of the Brahrnana and set . it on his 
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:i thus saved his life. The section ends with the 
gist of all Vedanta texts, saying that the\ Self though oi^e is 
perceived manifold on account of Maya. The Self is none other 
. tban Brahman, ft is without prior or posterior, interior or ex* 
terior. The Self is verily Brahman even in the state of ignor¬ 
ance.. Self-Knowledge leads to immortality and fearlessness^ 
The sixth section called Vamsa Brahmana has only 
three passages. In this is given the Vamsa i.e. the line of 
teachers for the first two chapters called Madhukanda. The 
line of teachers begins with Hiranyagarbha the first teacher 
of Self-Knowledge; beyond him the line does not extend. - 
The portion of the Upanishad consisting of the third chapter 
add the fourth is related to Yajnavalkya. It tests the mean¬ 
ing of the previous chapters in the li^ht of arguments ki."’is 
therefore mainly argumentative. The third chapter has 
ninety-two Kandikas divided into nine Brahmanas, or sections. 
The first section called Ashwala Brahmana has ten passages.; 
It introduces a story to show the two customary ways of 
acquiring Self-Knowledge. The first way is, as observed u> , 
the,! story, to make gifts to others, and the second, assotiation .i 
with adepts in the subject and discussion with them. The story 
in short is as follows: Emperor Janaka performed a sacrifice 
. in which gifts were profusely made to the Vedic scholars 
assembled on the occasion. Janaka desired to know the 
most erudite of the scholars present, and wanted to give him 
one thousand cows on the horns of which gold coin’s were tied. 
Yajnavalkya who was among them dared to take away the cows. 
He asked his pupil to lead them home. At this the assembled 
Brahmanas got furious and attacked Yajnavalkya with volleys 
of shar|> questions. Ashwala was the first to question him. He 
put eight questions and Yajnavalkya answered them quickly 





BklH^fiARANYAKOPiNI'^D. ' ' 


and clearly. When all his.questions,yvete answered Ashwala ' 
mlised tl^at his opponent was.tco'deep for hnn and Jicept Silent, 
The^ second section is called Artabhaga Brahmana and 
has thirteen ,passages. It describes the ^five questions of 
Artabhaga and their answers given by Yajnavalkya, The 
last of the questions is interesting-. In it Artabhaga asked 
where goes, the man who dies without attaining the highest 
l^nowledge; In reply to this, Yajnavalkya said that this ques¬ 
tion is to be decided between them two only in a solitary place 
and not in a cfowd. They retired to a solitary place where 
they took up one after another the different conventional 
views on the subject and discussed them and decided that 
wotk is the guide of a disembodied soul, because thd.repeated 
inl 'Vig of body and organs is due to past work. , The Upapi- 
shad therefore Concludes* that one becomes good by doing 
work enjoined by, the aei'iptures; and one becomes bad by 
doing work forbidden by them. Thereupon Artabhaga 
found it impossible io dislodge Yajnavalkya and stopped. The 
third 'section' called Bbtijyu Brahmana has only two passages. 
It coffiains one question of Bhujyu and its ans-wer by Yajba* 
valkya. The fourth section is called .l^sbasta Brahmana and 
haV only two paragraphs and describes one qtiestion of TJshasta, 
’lyhich is very important. He asked about Brahman who is Ini- 
‘■'niediate and direct and \^ho dwells within ali as Self. Yajna- 
v'aikya replied ; That which works through the Prana, ’Apana, 
Vyai>v Udana in the, body is Brahriiahr /He beiD|j the 
lieawr, 'seer, speaker, thinker and knower in everybody,'cannot 
' be directly seen, heard, thought or known like a sense-oBjeCt. 
The''fifth section called Kahola Brahmana haloniy onex3assage 
and ‘contains a question of Kahola abburBrahman to whigK 
.Yajnavalkya replies as ^’follows: That which transoends 
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hunger and thirst, grief and delusion, decay and death, is 
Brahman. With the knowledge of this Brahman people jre- 
nounce desire for progeney, desire for wealth and desire for 
worlds—the three main desires of human life. A knower of 
Brahman lives upon that knowledge, and howsoever he may be¬ 
have he is just such. Self-knowledge once attained is never lost. 

The sixth section called Gargi Brahmana contains only 
one paragraph in which are given the quhstions of Gargi, 
Vachaknu’s daughter. W’heii Gargi pushed too far her en¬ 
quiry about Brahman, Yajnavalkya told her point blank that 
she was questioning about a deity that should not be reasoned 
about, because Brahman is to be known, from scriptures alone. 
The seventh section called Antaryami Brahmana consists of 
twenty-three passages. It contains thq. famous quesl'-n of 
Uddalaka about the Sutra by' which this life, the next life 
and all beings from Viraj down to a clump of grass are strung 
just like a garland with a thread and held together, \ ajna- 
valkya replied : That Sutra or Antaryami or Internal Ruler 
inhabits the earth, water, fire, sky, air, heaven, sun, moon, 
quarters, ether, darkness, light, all beings, nose, mouth, oye, ear, 
skin, mind, setiienand intellect. It is within them, but whom 
they do not know whose bodies are they, who cdntrols them from 
within and is at the same time is your own Self. He is the seer 
but is never seen. He is the hearer but is never heard. He is the 
thinker but is neverthought. He is the knower butisnev®:known, 
There is no other seer, hearer, thinker, or knower but Him. ' 
The eighth section has twelve passages, and describes two 
more questions asked by Gargi, the daughter of Vachaknu. 
One of the questions is as follows; '* By what is that pervaded 
which is above heaven and below the earth as Well as betw'een 
them, and which exists and will exist eternally.” Yajnavalkya 
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thi$ itt reply among othfer things: ‘ The kn6wers 
that Brahman is neither gross nor minute, neither short 
nor long, neither redness nor moisture, neither shadow nor 
darkness, neither air nor ether, neither savour nor odoiir> 
unattached, devoid of eyes, ears, speech, mind, vital power dr 
mouth, not a measure and is without interior or exterior/’ 
Yajnavalkya further added that under the mighty rule of this 
Immortal Being the-sun and moon are held in their positions, 
heaven and earth maintain their course, moments and muhur- 
tas, days arid nights, fortnights and months, seasons and years 
are kept in their respective places, as well as the rivers flow 
in different directions. Yajnavalkya then concluded his an¬ 
swer saying: Performance of sacrifices and austerities even 
fqjCc years is useless without the knowledge of 

Brahrnan. He who departs from this world without this know^- 
ledge is miserable/’ The ninth section having twenty-eight 
Kandikas. is named after Shakalya as it contains his questions. 
It conveys the immediacy and directness of the Brahman by 
a reference td the contraction and expansion of different gods 
who ate ruled by It, In reply to Shakaiya’s question abput 
the number of gods Yajnavalkya said: There are tens, 
hundreds and thousands of gods who are but manifestations 
of one god —Hiranyagarbha which is the cosmic aspect of the 
Vital Power. This Vital Powder is one and at the same time 
infinite. .^ It expands into infinite gods and contracts into one 
Entity. „ When one is identified with Hiranyagarbba, his 
heart extends to all directions and is identified with them and 
their presiding deities. Directions anti their deities become 
part and parcel of him. Sankara here emphatically says that 
everywhere in the Vedas it is stated that in this very life one be¬ 
comes identified with and attains the god one, meditates upon. 
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put this question to them : ** When a tree is pulled out with its 
root or seeds it never sprouts. From what root a mortal springs 
forth after he is cut off by death?'* The Brahmanas did 
not dare to give any reply whatsoever, and were thus defeated. 
Yajnavalkya was proved to be the best knower of Brahman and 
took away the cows offeredi by King Janaka. Now the Upani- 
shad in answer to this question graciously says that Brahman 
is the root of the Universe out of which a dead man is reborn. , 

Fourth chapter is divided into six sections which have in 
all ninety-two passages. The first section with seven pas$ages 
gives some more instructions about Brahman with reference 
to the deities that preside over speech and other organs^ 
through a story meant to show the custom to be obsex. on 
such occasions. Emperor Janaka ot Videha was sitting on 
..his throne when Yajnavalkya came to him, and put him some 
questions. In reply Janaka gives him some descriptions of 
Brahman as taught by bis teachers Jitwan, Udanka, Barku, 
Gardarbbivipita, Satyakarna, • and Vidagdba. These teachero . 
taught Janaka that fire, air, sun, quarters, mocn, and 
Prajapati (Hiranyagarbha), the presiding deities respectively o£ 
speech, vital power, eye, ear and heart are Brahman. But Yajua-n 
valliya replied that these Brahmans are one-footed. He meant 
thereby that these are mere aspects of Supreme Brahman. 

The second section which has only four passages describes 
in the words of Yajnavalkya three different states of the Self* 
Yajnavalkya tells Janaka that the Self as identified with the 
gross, subtle and causal body respectively in the states of 
waking, dream and sleep are called Vaishvanara, Taijasa and 
Prajna. The thirds section called Jyotir Brahmana has thirty^ 
eight passages. The three states described in the previous 
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section is explained in this one throuigfh valid reasoning with 
the help of a story, Janaka puts a series of knotty questions to 
Yajnavalkya aljoiU what serves, as the light of man after sun- 

■ set, moonset, extinction of lire and stoppage of speech^ 
Yajnavalkya gives adequate answers to thenvall. In reply to 
another question Yajnavalkya says that .as a great fish swims 

J to both the banks of a river alternately^ so the Self assumes the 
likeness of intellect and raovee between the dream-world and 
the waking-world. As the intellect is transparent and next 
to the Self, it easily catches the reflection of the consciousBess 
i of Self. When an emerald is dropped into milk for testing 
' the quality of the latter, the former Imparts its own lustre to 
I,,, it So does Self imparts its consciousness lo intellect which is. 

V by ^ inert* As a glass jar placed in the sun shines, so 

aoes the intellect appear luminous by the light of the Self, In 
reality however, Self alone is luminous and its light illumines the 
sun, the moon and all shining objects of the UniverseJ Rightly 
Taitfciriya Brahmana (3. 12; 9. 7.) observes that the sun shines 

■ by the light kindled by the Self, Then follows, what may be 
duly called the Vedantic philosophy of dream in contradistif^c- 
tiqn to dream psychology. In dream the Self puts aside the 
body of the waking state and creates a dream-body in its 
place. When the Self dreams it takes away a little of the 

^ impressions of the waking world. A dream is not an entirely 
new experience; because most often dream is the meniorj^ of 
past experiences. In dreani^one feels both sufferings and joys 
that consist of the impressions of^experiences of past lives, and 
' , ; ^ also gets glimpses of the results of merits and demerits that 
would come in future life. One dreams many things that are 
never to be experienced in this life. The clream-body is 
coloured by and composed of the impressions of the past 





experiences and is like the body created by magic. But the 
Self is as much dilferent from the dream-body as from the 
waking body as a sword is seperate from its sheath. The 
objects that are seen in dream are then and there created by 
the Self and do not realy exist there. Mental modifications re¬ 
presenting the impressions of past experience appear as palpable 
objects in dream. These objects have no existence apart from 
the modifications of the mind. Though the Self dreams staying 
in the gross body, it then has no connection with it. For 
whatever objects one desires these very desires beget them in 
dream in the form of impressions. The innumerable forms the 
Seif puts on in dream are nothing but mental images and have 
no gross reality. In dream the Self goes out of the waking 
body through the gates of the organs and remains 
isolated from it; hence the physicians say that a sleeping man. ' 
should not be woke up suddenly or violently. In so doing the 
Self may not get back to those gates of organs and misplace their 
functions. In that case deafness, blindness or other serious de¬ 
fects may result and the body becomes difficult to doctor, in 
drpam the Self merely witnesses this results of good and'bad ac¬ 
tions but never enjoys them, on account of its unattached nature. 

From dream the Self goes to profound sleep and again 
comes back to the previous condition. In dream it gets a : 
little joy by discarding the impurities of the waking state due 
to the commingling of inmimerabie activities of the body and 
organs. But in profound sleep it goes beyond all woes of the 
heart and enjoys highest sereni ty. As a hawk is fatigued by a 
long flight in the sky and runs to its nest for sleep, so the Self 
goes to sleep in which it desires nothing and sees no dreams* 

In sleep the individual Self is fully embraced by the 
Supreme Self and knows nothing external nor internal. Then 
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it becomes fearless, and free from desires. In the state of 
profound sleep the Self is completely dissociated from the 
attfibutes and adjuncts of the waking state. In that state 
there is no second thing differentiated from the Self which he 
can see, know, hear or touch. The joy that is experienced in 
deep sleep is a hundred times greater than the joys enjoyed in 
the world of the Man.es, celestial minstrels, gods by action, 
gods by birth and even Hiranyagarbha. This bliss is indeed 
Supreme. This is the state of Brahman. 

It is however wrong to think that ignorance (Avidya) is 
entirely annihilated in sleep. It does persi.st in sleep. It is 
clearly stated in this Upanishad (4. 3. 21) that though ignor¬ 
ance persists in sleep, it remains there in unmanifested state. 
Anf .oagiri in his Tika on the Sankara Bhasya of this pa.ssage 
says; 

i,e. Although ignorance does exist in deep sleep it is there un¬ 
differentiated. Anandagiri again in his Tika on the Vartika 
of Sure^wara oq this passage observes : 

mmh » 

i,e. Dreamless deep sleep is the ignorance (noivknowiedge of 
Si!f) which means the existence of intellect in its cause—the 
root-ignorance. This is proved by the awakened person s 
memory/ I experienced nothing in sleep, which but for 

previous direct experience' would have been impossible. 
Yidyaranya in his Brihadaranya-Vartika-Sara (4. 4. 7) says: 

he. Though the desires disappear in sound sleep their roots dO 
persist, otlierwise how could they reappear hi the waking ? 
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Sureswaia, Vidyaranya and Anandagiri simply voice the view 
of Sankara who has in many places" asserted the persistence 
of odgindh ignorance in profound sleep. 

The rest of this section is devoted to the description of 
sufferings of aged or diseased body in order to stimulate re¬ 
nunciation in us. Like a heavily loaded cart, the dying mail 
creaks. As a fruit is detached, when ripe, from its stalk so the | 

Self withdraws itself from a diseased or emaciated body, i 

and transmigrates to a new body to work out its Karmas, 
When the Self leaves this body it takes up another body, im¬ 
pelled by the fruits of its own work made ready. The whole 
Universe waits for him with requisitemeansfor the reaiisatiQuof 
J) the fruits of its work. Rightly Satapathabrahmana (6, 2. 2.27) i 
says that a man is born into a body which is created by hi: work. ' 

This passing of Self from one body to another is analogous Vv>' , 

the return of man from the dream to the waking on Vice Versa. j 

The fourth section called Shariraka Brahmana has twenty- ^ | 

five passages. It describes the process of transmigration in 
detail. At the time of death he Self-slowly .withdraws its ' 

* organs and comes to the heart. The organs are united with' 
the subtle body and the top of the heart brightens. Through 
that brightened top the .Self departs either through the eye, or 
the bead, or any other part of the body. It goes to the body 
related to the consciorisness with which the Self is endowed 
at the time of death. It is followed by work, knowledge and . 
past experience/ As a leech supported on a straw contracts itself 
to the end of it and takes hold of another straw, so the Self •' 
throws aside this body, makes it senseless and takes hold of 
another body. Just as a goldsmith fashions a neww and 

* Vidt 1. Upadesh-Sahasri (17. 27). 2. Naishkarmya Siddhi (3. 7 and 
3. 5S), 3. Mandukya Btiashya (1, 1.) 4. Brahma^Sulra-Bhasya (2.1. 27, 

/ 2, 1. 30, 2. 1. 37, ,2. 1. 24, 1. 2. 22, 2. 1. 18. 1. 4. 9, and 1.4,2). 
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better form of ^oW than the previous raoclel, so the Self sets 
asi,de this worn-out body and lakes a body suited to the 
Manes, or celestial minstrels, gods, Vi raj or Hiranyagarbha 
or any other being according to its past work and knowledge*. 
When the result of work done in this life is exhausted the 
Self returns from other worlds to this world for fresh >vork. 
Thus the man with desires transmigrates. But he who is 
without desires does not transmigrate. Of him whose desires 
are dissolved in the Self and who has realised the Self, hisS 
organs do not depart anywhere. He becomes Brahman and is 
merged in Brahman. When the desires that dwell in the body are 
gone the mortal becomes immortal Like a lifeless slough of a 
snake, the body of a knower of Self is cast off. Self -knowledge 
an a^‘' iinment which as knowledge ripens results in complete 
oiessedness, as eating culminates in satiety. Self-knowledge does 
not recfuire any other witness except the testimony of one s own 
experience. It is not reserved for the chosen few but is accessible 

to all Knowers of Self alone are blessed, the restate miserable 

^ The Self is realised by the purified mind as a homogeneous mass 
of Intelligence without a break in it like the ether. 

Sankara in bis Bhasya on this Brahmana nmkes the 
lollowing significant observation about Self-knowledge : Self- 
Knowledge means the cessation of identification with the 
extraneous things such as the body. The relation of identity 
with It ds not to be directly established for it is already there. 
Every body has always that identity With It, but it appears 
to be related with something e\?e. Therefore the scriptures 

rie'hjoiTi not to establish that identity, but to give up the 
false identification with things other than that. When 
identification with not-Self is dropped, natural identity with 
Seif is isolated and remembered The Self is not comprehended 








through , any other m<?ans,” The intelligent aspirant after . | 

Brahman should hot think of too many words, for that j 
habit fatigues the tongue in vain^ The Self is eternally the 
same and never changes its nature under any condition. It is j 

not better in heaven nor worse in hell. I t does not grow better j 

throt^f h good works nor gets worse through bad works. Self- ’ j 
Knowledge alone makes one a sage. The monks wander from I; 

home to homelessness for the sake of Self-Knowledge. For | 

Self-Knowledge monks renounce desire for childreny wealth | 

and worlds. Self cannot be positively defined. It is best j 

described negatively. It is imperceptible because it is never j 

perceived like a sense-object. It is never pained, never ^ ■ 

injured, never purihecl, never polluted. A knower of the Self is 
therefore never overtaken by the thoughts of good o. evil 
commissions. He is never troubled by things done or undone, 
Self-Knowledge never increases nor decreases through work. 

A knower of Self becomes calm, controlled, quiet, and con¬ 
centrated. He sees the Self within his body and the Universe 
in his Self. He consumes all doubts and aesires, all evils 
and attachi^fents. He is ever free, ever blessed, evei' happy, 
ever satisfied. Self-Knowledge makes one absolutely fearless. 
Sankara concludes his lengthy commentary on this Brahrnana 
with these remarks; To attain absolute fearlessness is the I 
purport of the whole Upanishad put in a nutshell. ' It is to J 
bring home this purport that the ideas of projection, main¬ 
tenance, dissolution, etc. as well as those of action, factors 
and results, were ail superimposed on the Self. Again by 
their negation—the "elimination of superimposed attributes 
through a negative process-—the truth has been made known. 

Just as in order to explain numbers from one up to a hundred 
thousand billions a man superimposes them on certain lines. . 
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calling one of them one, another ten, another hundred^ 
ye£ another thousand and so on according to place, and in so 
doing }:ie expounds the nature of numbers but he never says 
that the numbers are the lines. Or just as in order to teach the 
alphabet one has recourse to a combination of leaf (serving for 
paper), ink, lines, etc. and through them explains the nature 
of the letters, but one never says that letters are the leaf, ink, 
etc. similarly in this exposition, the one entity Brahrnan has 
been inculcated through various means such as the projection 
etc* of this Universe. Again to eliminate the differences creat* 
cd by those hypothetical means, the truth has been summed 
itp negatively and in the conciilsion that knowledge with its 
results has been further clarified so as to be undifterentiated* 

’ .ine fifth section has fifteen paragraphs; It tells the 
following story. Yajnavalky^- had two wives, Katyayani and 
Maitreyi. The former had essentially a worldly outlook while 
the latter was fond of discussions about Brahman. With 
a view to embrace monastic life when Yajnavalkya wanted to 
divide his wealth between them, Maitreyi said : What shall 
I do with that which will not bestow immortality upon 
At this yajnavalkya w^as highly pleased with her and gave 
her a wonderful discourse on Self which in brief is as follows : 
V^^ife, husband, sons, wealth, worlds, gods, Vedas, and every-* 
thing else in the Universe are dear to us not for their sake 
but for the sake of Self. The Self alone is to be heard of, 
reflectedf on, meditated upon>and realised. When in this way 
Self is realised, all knowledge \s attained. He who knows 
him as different from the Self is ousted by ferahmana, Kshatriya, 
gods and all, because they are only various forms of Self. 
When a drum is beaten, a conch is blown or a Violin is played, 
their sounds cannot be seized externally by themselves but wT/en 
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the player or the instrument issiezed, the sound is seized. So al! 
laiowledge cannot be [ Separately mastered but when Self , is 
known, all knowledge is' attained. As smoke issues from fire 
kindled with wet fuel, so the Vedas, Upanishads, all worlds, all 
beings and all things come out of Self. As ocean is the goal of 
all water, so Self-Knowledge is the goal of all knowledge. 
Like a lump of salt, the Self is without interior or exterior. It 
is entire and homogeneous. When there is duality, something 
else is percieved by some organ or other, but to the knower of 
Seif all have become the Self and all sense-perception is stopped. 
In this Brahmana occurs the famous Vedantic maxim that the 
knower can never be known as a sense-object. The subject is 
never realised as an object. The Self is the seer, the subject, 
and everything else is the seen, the object, the not-Self. 

The sixth section called Vamsa Brahmana has only three 
passages in whicfiTthe line of teachers for the two chapters 
relating to Yajnavalkya is enumerated like that of the Madhu- 
kanda. Hiranyagarbha is the first teacher of Brahmavidya 
and he is the father and founder of the line of te^achers. 

The fifth and the sixth chapters which form the third or 
last division of this Upanisad is called Khila Kanda. ‘ Khila ’ 
means supplement, and ‘Kanda’ means portion* So this 
division is only a supplementary portion. The fifth chapter 
opens with the well-known peace-chant which say^ that 
the infinite universe has come out of the infinite Brahman; 
but Brahman after projecting the unlimited phenomena does 
not become in any way lesser or other than what it was. 
The Absolute remaitis self-same even* when the Relative 
proceeds from it. The otherness of the conditioned Brahman 
is only apparent. Then follows a meditation on Om. It is a 
very good meditation. Sankara says: This meditation is the 
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best means of realising Brahman. Om is both a symbol and 
a, name of Brahman. Just as an image of a deity is regarded 
as identical with- that deity, for the purpose of worship, so is 
Oni to be regarded as Brahman. Om is the most appropriate 
and intimate appellation of Brahman, and Brahman becomes 
very pleased with those who use Om as its name.”' Rightly 
does the Katha Upanishad (2. 17) says “ Om is the best and 
the. highest. With the Knowledge of Om one attains glory in 
the Brahraaloha.” Mundaka Upanishad (2. 2. 6,) enjoins the 
aspirant to meditate on the Self with Om. The first section 
of this chapter contains only one Kandika which is mentioned 
above. This chapter introduces some auxiliary meditations 
,(not mentioned before) which do not clash with rites, but lead 
one .gradually to liberation. The second section having only 
three passages prescribes three disciplines of Self-control, 
•charity and cornpassion by means of a parable. The third 
section is only of one paragraph and eulogises the'heart which 
is the seat of intellect. The fourth section of one passage 
enjoins a meditation on intellect-Brahman as batya. The fifth 
sectioi'i wi th four passages is an eulogy of Satya Brahman and 
describes meditations on different parts of the body of Satya 
Brahman. The Solar Being and the individual Self called the 
ocular, being are but manifestations of Satya Brahman. The 
Solar‘ being withdraws its rays and maintains a blank form 
the dyjng man. That is why the latter sees the sun shorn 
of its rays like the moon. The sixth section with only one 
passage enjoins a meditation on Brahman as possessed of the 
limiting adjunct of: the mind. The result of this meditation is 
the attainment of identity with the same Brahman; as Sata- 
pathabrahmana (10. 5.2.20) says: “One becomes exactly 
as one ‘meditates upon Him.” The seventh.section with 
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The eighth section having one paragraph mentions s;lill 
another meditation on speech as Brahman, The ninth section 
with one passage describes a meditation on fire as Vaishvanara 
or Viraj. The tenth section with one Kandika tells the goal 
of all meditations which is existence in Brahmaloka through¬ 
out the life-time of Hiranyagarbha. The eleventh section 
with one Kandika says that to suffer calmly during illness or 
after death is an excellent austerity as that serves to wipe 
out one’s evils. The twelfth section with one passage 
enjoins a meditation according to which food and the vital 
force together constitute Brahman. The thirteenth section 
has tour Kandikas in each of which a meditation on the Vital 
Power is described. The first is the meditation on th<^ Vital 
Power as Uktha which is the principahfeature of Soma YagaV 
The other three are the meditations on the vital power as 
Yajus, Saman and Kshatra. There are eight passages in the 
fourteenth section which states a meditation on Brahman as 
possessing the limiting adjunct of the Gayatri which is the 
rnost sacred verse of the Vedas. The Gayatri has four feet. 
The first foot consists of earth, sky and heaven ; the second 
foot consists of Rig Veda, Yajur Veda and Sarna Veda ; the, 
third foot consists of Prana, Apana and Vyana. The verse 
Gayatri has three feet which are visible. The fourth foot is 
the sun that shines high above the sky. This foot Js ap* 
parently visible; for the solar being is not ordinarily sun. 
Knowledge of Gayatri confers splendour and fame. The 
last section having a single passage contains a prayer to the 
sun, and another to fire by a dying man who has combined 
meditation and rites for the removal of the obstacles to make 
possible his journey in the northern way after death. 


c 
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The sixth chapter, like the preceding one, is supplemen¬ 
tary and has five sections. There are fourteen passages in the 
first section, sixteen in the second, thirteen in the third, 
twenty-eight in the fourth and four in the fifth, which is called 
Vamsa Brahman. The first section is not a part of the pre¬ 
vious chapter as fs supposed by some, but on account of its 
immediate sequence and continuation of the topic it is closely 
connected with the fifth chapter. This Section js introduced 
to settle the question how Vital Power is the oldest and 
greatest of all organs. The following imaginary conversation 
is devised to show that Vital Power is the chief of the organs. 
Once the organs disputed over their respective greatness and 
went to Prajapati for ascertainment. Prajapati said that be 
among them will be the greatest, whose departure would make 
tjie body far more wretched than when it is alive. Thus ad¬ 
dressed by Prajapati, the organs, one by one, went out to try 
his power ; but the body was nbt made wTetched by their ab¬ 
sence. But when the Vital Power was on the point of depar¬ 
ture, the organs were immediately dislodged from their places 
just as, a great fine Sindhi horse uproot^ the pegs*^ to which 
their feet are tethered when the rider mount on it to test bis 
power. Then the organs begged the Vital Power toTemain 
and understood his greatness, and offered him tribute. In the 
second < section is stated what was left out before. It was 
merely stated that the rites lead to the world of the Manes, and 
meditation combined with rites will lead to heaven. But 
which way it will lead to the world of the Manes or heaven 
was not stated. That is described in this supplementary 
section. The section introduces the following story to enjoin 
the meditation on the five fires that are the means of getting 
access to ^the northern way, Svetaketu went to the court of 






Pravahana 


to show his learning. The King, seeing him, 


I,NTRODUCTION 




asked him these five questions: (l) how the people after death | 

diverge to the northern and the southern way; (2) how they re- ’ 

turn to this world ; (3) why the next world is never filled though 
so many people die here; (4) after how many oblations are offer- i 

ed they rise up perfectly possessed of human voice, and speak ? | 

and (5) what are the means of access to the way of the gods ^ 

or the way of the Manes. Svetaketu could not answer any of I 

these questions. Thereupon the King invited him to live as 
a student. But the boy disregarded the invitation and hurried ' 
back to his father Aruni and told him why he did not teach 
him these things. The father frankly told him that he himself 
did not know them. Aruni asked his son to accompany him 
to the King to learn this knowledge, but the latter refused. So , i 
Aruni went alone to King Pravahana who received him With 
reverential offering. The King promised him a boon, and ; 
Aruni chose to know the answers to the five questions he put 
to Svetaketu. As desired by the King, Aruni lived as a student , 
with him. The King being a Kshatriya was a traditional^ i 
custodian of this secret doctrine and taught the Brahmana 
Aruni the doctrine of five fires —fire of heaven, fire Of rain- I 
god, fire of this world, fire of woman and fire of man. Those , 
who know this doctrine and those who meditate with faith on 
Hiranyagarbha go to Brahmaloka from which therO is no 
return to this world. This is the way of the gods, or the 
northern way. But those who do not know this doctrine travel 
on the way pf Manes through sacrifices, charity and austerity. 

After their past work is exhausted they return to this world. 

They rotate like a Persian v/heel in the circle of transmigra¬ 
tion, till they attain the northern way or immediate liberation- 
Those who are ignorant of either way are born as insects 
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gnats and mosquitoes. The third section incul- 
ceremony called Mantha (paste) as a means of 
attaining greatness.* When greatness is attained wealth 
! follows as a matter of course and wealth is needed to perform 

' rites. Then the line of teachers of this doctrine is repeated. 

Each teacher to his pupil said ‘ If one sprinkles this paste on 
a dry stump, branches would grow and leaves would sprout." 
It means that the ceremony is infallible in fulfilling one’s 
desires. The teachers say that this doctrine should be given 
' only to a son or a disciple and to none else. 

I ' The fourth section lays down the Putramantha or the 

ceremony leading to the birth of a gifted son who by his good 
qualities wdll help to achieve the worlds both for himself and 
‘ for >‘S father. Only the performer of the Srimantha is entitled 
to perform the Putramantha which is done during monthly 
I illness (impurity) of the wife. Many passages of this section 
■ are obscene and meant for the householders who are enjoined 
i to look upon the animal (sexual) act as sacred as a Vajapeya 
I " 4^, rite. *'Some ceremonies that are generally treated in the 
I Grihya-sutras are given here—such as those that lead to the 
i birth of Avortby sons who would be Vedic scholars and have 
i good complexion. Sthalipaka, Medhajanana, Ayushyakarma 
[ and other prenatal and postnatal ceremonies are also described, 
f References have been given in the footnotes for those who wish 
^ to kno^v^ more of these ceremonies. Fifth section called Vamsa 
I Brahm|ina is not only the l^st section of this chapter but also of 
I the Upanisad. It contains the line of teachers of the whole 
Upanisad from Prajapati down to the son of Pautimashi. The 
Upanisad describes the line of teachers after the name 
of their mothers. Prajapati (Hiranyagarblia) received it from 
the Veda’s which are without beginning and end. Hari Om. 
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qToit t 

^ri^s^iT# »?^fo^ih:T':iTfor 

srf^gT A^5rpiq'^«jtR ^ ; fe?JT: 

qfriT ,, 

qf|^ q^Rqqfq q%f^ q?qfq qi^^qr^q qif li t li 

V Otn, a word of auspiciousness gtm: (mpr 51^:) dawn . 

(is) % veriiy. %?: the head 

of the sacrificial horse. the sun (is) the eye, ^TIW! 

the air STfJir: the vital force, ^151: the. (cosmic) fire tr^ftT^T; 
(called) Vaisvanara s®[l‘trJI, open month, , . [ i 

?ig?OSt: the year ^tfJTI the body, ^STWiT ■'; 

of the sacrificial horse, the heaven (is) the bach, . ' 
the sky 3g[?fJl the belly, the earthAw?t|ft, 

) the hoof, l%?T; (four) quarters "TI^ (two) sides, 
(Wt^qi^) the intermediate quarters (such as 
south-east etc,). - (r=qT«fr5sftisr) the ribs, C«r«r;. the 
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seasons the limbs, 5RfWU and the months 

and the fortnights cr^fT% the joints, 
the days and nights STTgrgTs (=3;qrT^:) the feet, 5fWI% the 
stars ^ the bones, (and) Jrm:) (literally, sky 

here) the clouds the flesh, the sands (are) 

the half-digested food, %55^: 

Wtf? the rivers («TT^;) the veins, 

the mounts the liver ^ and ^m?r: ^ and the‘spleen 

the herbs ^ and the trees ^ and ^(¥|Tf% 

the hairs, the rising (Sun) the 

fore-part, setting (Sun) (W^:) hind part, 

that R'grt'ar^ lightning which stretches (its 

l imfis) that the rolling of thunders which 

the shaking of body, ^ci; that the raining 

which the urinating the (cosmic) speech 

indeed i\s neighing. 


[The Vedas are divided into the Karma-Kanda‘and the 
Jnana-Kanda, The Jnana-Kanda consisting of the Upanishads 
teaciies that all Vedic Karmas pfodtice-impermanent results, 
and cannot remove ignorance of the Self, Hence the Upani- 
's^hads .^Inculcate the knowledge of Brahman'(Brghma Vidya) 
which alone can destroy ignorance. • 

‘ The Vedic Karmas (works) are of two kinds: one is 
v^hoIV mechanical and thi other is conpled with meditation. 
The results of the former are tittainnjent of the world of the 
Manes (Pitriloka) and so forth, and those of the latter are 
attainment of the worlds ranging from that of the gods (Deva- 
loka) toi^hatof Hiranyagarbha (Brahmaloka), Horse-sanrifice, 
which i/i the greatest of the Vedic rites, leadfe to the world of 
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Hiranyagarbha. No rVedic work except this sacrifice can 
take one there. But the result of this sacrifice also is tran¬ 
sitory and cannot stop the transmigration of the Seli^v This 
sr^ilfice is, therefore, mentioned in the beginning* of this 
Upanishad. 

In the horse-sacrifice, of which /Prajapati (Hiranya- 
garbba) is the presiding deity, the horse, the most important’ 


thing in. this sacrifice, is to be meditated upon as Prajapati 
which comprises all these, as follows :] 


Om. Verily the dawn is the head of the . 
sacrificial horse. The sun *’ is the eye, the wind 
the breath, the cosmic fire ^ under the name of 
Vaisvanara the open mouth, and the year the body? ‘ 


of the sacrificial horse. The heaven is the 
the sky the belly, the earth the hoof, the four 
quarters the two sides, the intermediate quarters, 
north-west etc., the side bones, the seasons the 
limbs, the months and half-months the joints, the 
days and nights® the feet, the constellations the , 
bones and the clouds the flesh of the sacrificial 


horse. The sands are the half-digested food in the 
stomach, the rivers the arteries and veins (the blood ... 
vessels), the mountains the liver and spleen, the)’ 
herbs and trees the various kinds of hairs, the 
morning sun the anterior part, the evening sun the 'y 'li 
posterior part, the lightning flash the jerking® of ; 
the limbs, the rolling of the thunder the shaking off- 
the body, the raining the passing of the urine,'andif^ 
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the cosmic voice or.souJid is'indeed..the. neighing; 
of 'the sacrificial horse. . * 

[This meditation, Avhich is.like the conversion 
of an image etc. into the Lord Vishnu or any other 
deity, purifies the horseand deifies it into Prajapati 
and leads one to worlds beginning with the world 
of the gods and ending with that of Hiranyagarbha. 
For enhancing the result of horse-sacrifice one 
such as a Kshatriya qualified for it is enjoined to 
look upon the different parts of the horse’s body 
as something cosmic such as described above. But 
one "'"such as a Brahman who is disqualified for it 
will get the same result from this meditation. In 
the absence of the horse he should imagine himself 
the sacrificial horse and meditate upon the head 
and other parts of his own body as different parts 
of the cosmic being. This meditation will raise 
him to the status of Prajapati by giving the feah^ 
sation “ I am Prajapati ”.*—Ananda Giri.] 

[NOTES- -1. BrAbma Muhurta literally tneanS; tlie hour of 
■ Brahma or dawn. This time, a period of about three quarters 
[of an hour just before sunrise is well-known as sacred and 
* suitablcs for inedita-tion ac^orditi^ to both traditional and 
scriptural injunctions. ^ 

2. Sun IS the ptesiding deity of the eyes. As ; The sun 
having become the sight entered the eyes. . ■ 

3 Fire is the presiding deity of the mouth according to 
the Shfuty passage—The fire having become the speech entered 

the rnoutfi. 



mist^y 
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4. As Tai’ttiriya Aranyak (11. 3. 5) says: The Atman 
(i.e. trunk) is the centre of these limlps. 

5. The plural indicates the days and nights pertaining 
to Prajapati, the gods, the Manes and Men. ’ The fortnights 
of men are equal to a day and night of the Manes. A year of 
men makes a day and night of the gods ; and twenty-four 
million years of the gods are equivalent to day and night of 
Prajapati, or two Kalpas or cycles of men—Ananda Giri. 

6. According to Ananda Giri yawning. Perhaps com¬ 
bining Sankara and Ananda Giri we get the full meaning, 
viz., stretching the limbs while yawning.] 


’it# ^ 1 

1 

IIH li in II 


: tire day g verily wflw the (golden) vessel called 
Mahiman (which) was before the 

horse, its *^11%: source iij the eastern sea, ?T%: 

the night (is) Trffwr the (silver) vessel called Mahinran 
(which) appeared tTSriq[ behind, after it' (the 

ho);;^se). its dwelling place, in the other 

(western) sea. % vei;ily «?#I the?e two TTIffllnT vessels called 
Mahiman on either sides, both sides ^t^f^of the horse 

appeared': being, fq: racer carried 

the gods, ^3fr (as) a stallion carlieil) 



tke celestial minstrels, 51^1 (as) a runner, the demons; 

(as) a horse, the men. the sea ^ 

indeed its kin, companion (stable); 

sea «r)l%: the birth-place. thus itaTJrfk first srilT^irn 

section (ends). 


Verily the day is the golden cup called Mahi- 
man, placed in front of the sacrificial horse, Its 
birth place* is in the eastern sea. The night ^ 
verily is the silver cup called Mahiman kept at the 
sacrifice behind the horse. Its birth place is in the 
western sea. Verily these two cups '* called Mahi¬ 
man,' were placed at the sacrifice before and behind 
the horse. As* a racer it carried the gods ; as a 
stallion, the celestial minstrels ; as a runner, the 
demons and as a horse, the men. The sea is 
its companion (the stable), the sea is its birth¬ 
place.. 


[Notes^ — 1. The place where it is obtained. 

2. According to Ananda Giri, the night is moon-lit, 
otherwise it cannot have similarity of brightness with the 
silver vessel. 

3. Two cups made of gold and silver are respectively 
placed at the horse sacrifice before and behind the horse to 
hold'the sacrificial libations. 

4. The vessels are called Mahiman because they indi¬ 
cate greatness of the horse. Mahima is the Sanskrit equivalent 
of greatness,] 
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r I 

’JtT?5Ri«rT ft 

3n^S5lTqf?Il=t^ I ^ q:q^rg[f^ ?l^qT%^qT%- I 

^ %%% ^ II ni j 

in the beginning ^ here was *T <5^ 

nothing at all whatsoever, (all) this (the ' 

Universe) ^3*TT by death indeed «ri?flf'1[ was 9TIfrItl, 
covered by hunger; % for ^r^Ttn^TI hunger (is) 

death, ritj; that (death) Wf ^?T created wsf. mind ?(% (thinking) 
thus ?rt?TISofI with a mind let me be. 

f% thus (thinking). ?r; it 31=3?^ moved about ^=4ri; worship- ; 
ping (himself). 3^3 from him (thus) worshipping WW; 

water '?r5lt3'?f was produced. % verily JT to me 
worshipping (3^*1.) water sprang up. <1^ 

that (is) ipt certainly of Arka, of the fire'ST^g: the 

reason of being called Arka, the derivation of the name of ' 
Arka. *T: who >prfi. thus knows this origin 

of fire to him % f verily water (or happiness) 
is, comes. 

In the beginning' -there was not here |in the 
manifested universe) anything (differentiated by 
name and form) to be perceived. Ail this pheno-, 
menal universe was, indeed, enveloped by Death 
by Hunger; for, Hunger*'’ is Death. Death (the 







being or Hiranylgarbha) produced the inner 
ofgan called the mind desiring ‘ May I be invested 
with a mind* He went forth w'orshipping himself 
thinking he was blessed. From Him thus worship¬ 
ping, water®, an article of the worship, was created. 
It then reflected ; Verily to me so worshipping, 
water was produced. This is why fire obtained 
the name of Arka. Surely there is water or plea- - 
sure for him who thus knows how fire has acquired 
this name. 

[Notes.— 1. Before the manifestation of the mind etc. 
Manifestation means coming within the range of perception. 
Therefore before manifestation of mind, there was nothing to 
be perceived. .But before the origin of t.he universe cause 
and effect were both exivStent ; only the effect was covered by 
cause. 

% The desire to devour which characterises death. 

3. According to Taittiriya Upanishad (2TJ), water was 
produced after the manifestation of the ether, air and fire. 
This order of manifestation .is understood here.] 

i) ^ II 

The word ‘Atman’ which here means the mind has also other 
meanings, such as the body, the intellect, the individual Self, the 
Universal Self. The root meaning of tlie word is that which pervades 
everything. The word occurs in the .fourth Kandika (of this Section) 
where it as the body. 


MINIS 
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?n7: water % verily (is) Arka. that 

which was- ?r?: (as) forth of water, ?f?r, that 

hardened, solidified. 5rr that became'■ 

the Earth, cfi?''!!*!, in that (i.e. production of earth) (rTf^crhe) | 
iar'(5n*?T<t tired. of liim «fl?eTi??T tired, fatigued (and) j 

heated ^5T: lustre ?:fT: essence R^gr’^fT sprang up, came forth : j 
(as) ^1%: fire. ] 


Water verily is Arka. What .was there as the 
froth of water like the condensed curds got hard¬ 
ened and turned into this earth.' From his fati¬ 
gued' and heated body sprang up his essence as 
lustre which is fire." 


[Notes.— 1. The cosmic egg, the einbryogic state of the 
universe. ■ 

2. Fire the first form or . the first embodied being is 
called Viraj, or Prajapati who came forth within the em¬ 
bryonic universe, possessed of a body and organs.] 


m fiifq ii \ w 


?I: he, the first-born Virat divided ?tRJTl«Tq. his 

body into three kinds: the Sun as the 
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■tHM (making) mjqi, air as the third. ?T this JTW: 

Prana (Viraj) made himself in a three-fold mode) 

STtCt the eastern direction (is) his l%C: head ^ 

^ this and this, north-east and south-east corners (are), 
(his)' two arms. again JTefT^f western direction 

his ^ north-western and south¬ 
western corners. gr?s;4lr (his) two hip bones. south 

“Ef and ^ flanks. ^ heaven 

trsq^ (his) back. sky (his) belly. this 

(earth) 3?: (is his) breast. W- i?*!: he (the fire) is 

established in water. this rait«f,he who hnw^ *151 
Ip =ar wherever > 5 % repairs there alone JftEiTrrS% 

stands firm. 

Viraj, the first-born, divided his body and 
organs into three kinds (inodes) making sun as the 
third (in respect of fire and air) and ailso making 
air as the third (in respect of fire and the sun). So 
this Prana (Viraj) inade himself fire, air and the 
sun without destroying however his own form. The 
eastern direction is his head, and the north-eastern 
Und south-eastern 'corners are his two ttrms. The 
western direction is his tail, and the north-western 
and the south-western corners are his two hipbones. 
The south and north directions are his two flanks, 
heaven his back, the. sky his belly, and this earth 
his breast. He (the fire^) is established in water. 
He who knows thus the glory of the Prana stands 
firm wherever he repairs. 
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[Notes—1. Here fire (Viraj) is taken as representing 
the fire of the alter of the horse-sacrifice which is called Arka.] 

q f 5TT q^qiq^q qiT^qfqq: i qt^iq. 

I q qt^qqfqsqi^- 

qmd^^q qiqqqg[ii « ii 

he thought, desired this W my 

second ?n??n Form, body 3rW5r may be born. <51: He 
hunger death made, brought about 

the union, pair, couple of speech (the Vedas) JTST^T 

with mind. tfcT^ there, in that union ^<31^ which was, 

?cr: semen, seed that ?r»T^c[; became the whole 

year ^fngr was not. as long as a full’ year 

^cTTofs^q^ so long ^T5r*i. time period (^T—he, death) ?Hi,him, 
(that Foetus) bore, reared, tlfl^ him after 

qrrrtJcl: that time ^TiisrEi; (he) created, projected. (?TJ= 

He, death) 3rf5|s?ii^Tf); opened his mouth Ht^tohim 3n<3!I 
(just) born. *i: He (babe) WSB^Ifq made Wtir a sound, a cry. 
^rr that (cry) became speech, ward. 

He thought—Let c. second body be born of 
me. He—Death or Hunger, made the uniorH of 
speech (the Vedas) with the mind. In that union 
seed*^ which sprang forth b'ecame the yeai.” The 



Pie (Death) 
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^ ' 

year was not there before hirn. 

bore that foetus for the period of a year in his 
womb and after that duration gave^ birth to him. 
He (Death) opened his mouth to that just-born 
babe to swallow him as he was hungry. The babe ’ 
being frightened made a sound which became wordi 


[Notes —L He reflected in his mind on the order of 
creation enjoined in the Vedas. 

2. Seed is the cause of the origin of Viraj" which Death 
(Hiranyagarbha) visualised in his meditation on the Vedas. 
Thus imbued in his reflections he manifested water, got into 
it as the seed, turned into the embryo, the cosmic egg, and 
became the year. 

3. Prajapati or Viraj who makes the year. 

4. Broke the egg. 

5. .Fire the first embodied Being.] 

H H \l 

?r: He thought, reflected thus if % 

verily (I) injure, kill him (the babe) ’^5*fW: 

small, lirtle, food (I) shall make. hs ?t«n 


miST/}y 


CHAPTER ONE : SECTION TWO 

through that g:raT speejch (and) by that ’STRAIT mind 
created all this ^ whatever 

this (is)—^^: the Riks, the Yajus, the Samas, 

the (seven) metres, =*I|rTV|^ the sacrifices, ITSII: men 
q^, (and) animals. what-so-sver ?T: he 

projected, brought forth that (he) wante^ 

resolved to devour, to eat. % verily all 

(He) eats, Lvours That (is) Aditihood 

of Aditi (Prajapati). (He) Who knows thus 
of All this '*To(f% becomes ^'31 eater; all 

becomes qi?tT his qrqrijjood. 

He reflected—* If 1 kdl this babe, I shall have 
only a- small quantity of food.' ’ He, therefore, 
brought forth through the union ^ of Speech (the 
Vedas) with the mind the movable (animals) and 
the immovable (plants) etc.-whatsoever there 
exists~the Rig Veda, the Yajur Veda, the Sama 
Veda, the seven metres,* the sacrifices, men, and 
animals—domestic and wild. Whatever He (Pra^ 
japati. Death) created, He wanted to devour. 
Verily He devours everything, that is why He is 
called Aditi.“ He who knows how Aditi derived 
this name becomes the eater of the whole universe 
and the universe becomes'* his food. 

[Notes—1. If the seeds are devoured as food, there will 
be no crop. 
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Repeated reflection on the Vedas. The present union 
' pf mind is with the Vedas in the manifested state whereas the 

^ previous uni 9 n was with the Vedas in the unmanifested state. 

3. Such as Gayatri, Usnik, Anustup, Brihati, Pangti, 
; Tristup and Jagati. By the metres, the hymns composed in 

r them are meant here. The hymns of the Rig Veda sung by 

I the Udgatri priests are called Stotra. Those very hymns 

' Avhen recited (not sung) by Hotri priests are called Shastra. 

f There are other hymns which are neither sung nor recited but 

t used in the sacrifices by the Adhwaryu priests. —Anandagiri. 
i , As it is said in the Rig Veda (1.59.10), Aditi' is 

heaven, Aditi is the sky,' Aditi is the mother, Aditi is the 
i father, etc'. 

' 5. Becomes identi^ed with the universe.] 

i: 

■ 

j , I 2?^ 

j ^ ri ^ II 

) He ^tpTJT^fcr desired, thought this by 

; great,’ sacrifice again «raw let (me) sacrifice- W: 

He STSJIJ^rT was tired. ?r: He ?r?T’:*r?r performed gqr: penance. 

^ of him ?sn5?R?T tired, fatigued (and) heated 

: reputation, strength went out. % verily mwT: 

organs (are) q:fr: glory (and) power. the senses 

having departed H5T. That ?lf(?q_body sifaqfr began, 
took to 'dRrgJJ, swelling; cfs^q- his JT^T: mind was 

indeed in the body. 




WNIST/fy 
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[This and the next paragraphs describe the origin of 
‘ Aswa ’ (horse) and Ashwamedh (horse-sacrifice)]. 


He thought—* Let me perform again ^ a great 
sacrifice. He performed, penance and becaiUe 
fatigued like other men. While he was thus fati¬ 
gued and heated, glory and power consisting of 
organs left him. The organs are verily glory and 
power, being the cause. The organs that form 
glory and power, having gone out, the body of 
Prajapati assumed swollen appearance (and became 
unfit for a sacrifice). But his mind remained 
attached to the body (just as one desires a favourite 
object even when he is at a distance). 


[Notes—1. This refers to his performance of a horse- 
sacrifice in the previous incarnation. For that, he was»born 
at the outset of this cycle imbued with those thoughts and 
identified with the undertaking of horse-sacrifice, its factors 
and results.] 




umsTff 



^?iwT ^5[^RT^€t mk m\ if^ f§^q m??’3T^iRii 


He reflected, desired thus ^ ray 

this (swallen body) may be pure, sacriflcial. 

through this let (me) be ?rTclT?'^T embodied, corporeal. 

so became the horse. as* (it) 

swelled so (it) became fit for sacrifice, 

that therefore (is) Ashwamedhhood 

of Ashwamedh, of horse-sacrifice. % verily he §* 
indeed if? knows the horse-sacrifice who 

knows thus, without lying down, 

letting remain free (unbridled) ^q it thought, ima- 

ginech considered (himself- as the sacrificial animal). *H*^cfTq 
after^ one complete year (he) to himself 

dedicated, made ah offering ^cTq it. ?srmvq: to the 
gods animals STWfq gave, offered, therefore 

(priests) offer to Prajapati sm%grq the 

consecrated (horse) (dedicated) to all the gods. 

That qq: which (the sun) ?fqrf% shines % verily qq: f that (is) 
horse-sacrifice. the full year (is) his 

^Rq? body, This'^m: (terrestrial) fire (is) Arka. 

^q These cifr^RT: worlds his m'qtq: limbs. ^ Those 
two (fire and the sun) are Arka and Aswamedh, 

qr gf These two gq: again qgfq become rrgr jtist the 
same diety, qq death indeed (he) con¬ 
quers, wins, further death. Death q not 
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overcomes "Csm hinti. Wfl'. Death «rar% becomes 
his Seif; (and) becomes one wi* 

these Gods. 

[This is a collective meditation on the sacrificial horse 
and sacrificial fire as Prajapati. That the identity with 
Hiranyagfarbha is the highest result of the Vedic rites coni'* 
bined with meditation is stated here]. 

He (Hiranyagarbha) reflected thus : Let this 
my swollen body be sacrificed. Let me be cor¬ 
poreal by this body. He entered it. As the body 
became swollen, it became the horse. The body, 
on account of his entering it, became fit for sacri¬ 
fice. So the horse-sacrifice gained the name of 
Aswamedha. Verily he who knows ^ it thus indeed 
knows the horse-sacrifice. Having let the conse¬ 
crated animal unbridled he considered hirnself as 
the sacrificial horse. After one complete year he 
dedicated it to himself and oflered the other 
domestic and wild animals to their respective 
deities. Therefore priests even now' dedicate 
Prajapati the purified animal that is offered to all 
the deities. The sun that shines above and illu¬ 
mines the universe is the horse-sacrifice ; the year 
is his body because it is made by him. This 
(terrestrial) fire is Arka an accessory of sacrifice. 
These three worlds are the limits of the Arka. The 

terrestrial fire and the sun are respectively Arka 

2 
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and harse sacrifice. These two^ again became the 
one ^ deity, Death. He indeed who knows ^ this 
one deity is’not reborn after death. Death cannot 
conquer him. Because he becomes the death. 
Being Death (Hiranyagarbha) he becomes identified 
with these deities. 

[Notes —1. One who imagines himself as the sacrificial 
horse and meditates thus: ‘ While being purified with the 
Mantras, T arn offered to all the deities ; but while being 
slaughtered I am offered to myself. The other domestic and 
wild animals are dedicated to their respective deities who are 
but a part of myself \ 

2. Fire and the sun, the means and the end, the sacrifice 
and the result. 

3. There was but one deity before. He diflferentiated 
into three ways—Action, its means and its end. After the 
completion of, the ceremony he again becomes the single 
deity (death) as before. 

4. As, ‘ I alone am Death, and none else, the horse- 
sacrifice and there is but only one deity identical with myself 
and attainable through horse and fire.’] 
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STf^T^^T: The offsprings of Prajapati ^ indeed, 
(were) of two kinds^ of two classes, the gods 

and the demons. Therefore, naturally»%5rT: the gods 
indeed (were) fewer, the demons 

more numerous. ^ They rivalled, vied (with each 

other) «55 for these worlds. % f those Gods 

said this well, now in the sacrifice let 

(us) surpass, get the better of, the demons 

by Udgithha, by loud chanting,. 

The descendants of Prajapati were of. two kinds, 
the gods and the demons.^ Naturally the gods 
were few in number and the demons many/"^ The 
gods and the demons rivalled with each other for 
the ownership of these worlds. The gods being 
overwhelmed by the demons said to one another, 
* Well, let us defeat the demons in the Jyotistpma 
sacrifice by Udgitha (loud chanting) and realize 
odr divinity as taught in the scripitures.’ 

[Notes. —1. The gods and the demons are.the organs of 
speech, sight, etc., living in the body of Prajapatf. The 
organs turn gods when they shine under the influence of 
thoughts and actions recommended by the scriptures*. And 
they turn demons when they are overwhelmed by their natural 
thoughts and actions directed merely to secular goals. The 
demons take delight only in the enjoyment of their own lives* 
2. The organs are AvelWmown to have a stronger slant 
for natural thoughts and actions, than to those enjoined by 
the scriptures. Because the former have visible results and 
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j are easy of accomplishment. The gods are very few, for the 
tendency cultivated by scriptural injunctions, being attainable 
with great effort, is rare. When the gods triumph, there is 
> , prevalence of merit resulting in the der ation up to Brahma- 
loka. When the demons win, there is preponderance of de¬ 
merit resulting in the degradation down to the level of station¬ 
ary objects, when there is a balance of merit and demerit, it 
? leads to human birth.] 

1 ^ t ^ qWTSl^' 

q: ^ qi'RT qsf qM! 

; il R II 

f g They (the gods) said to, requested the 

■' deity presiding over Speech, the Deity identified the organ of 
i Speech thus f verily you sing (chant) hyruns 

j sr: for our sake. All right, let it be so. the Deity 

( -of Speech for them chanted hymns. The 

delight) good that (comes) through the organ of 

Speech that for the gods ’srwnTcIi (it) secured, errj; 

' That which well, finely tT3[flr is pronounced, is 

' articulated ?rr?W% (kept) for itself. % Verily by tbis 

) 3^nrar the chanter (they) will over, will defeat, 

will surpass (us) thus ^ .they (the demons) knew. 
: (^=:they) charging it (the chanter) «ir^r by 

’ . evil pierced, touched, struck (it). *1: that ?l: which 
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(is) 551: that impurity, evil ’IW whosoever «r?Rr 

pronounces, speaks W5n%WiL(what is) false, inelegan^, 

improper ?l: That qw emphatically (is) ?T: that evil, 

impurity- 

The gods requested the presiding Deity of the 
organ- of speech ‘ sing ‘ the hymns for our sake.’ ‘ So 
be it ’ said the deity of the vocal organ and sang 
the same for the ^ake of the gods. Whatever de¬ 
light accrues to all the organs through its instru¬ 
mentality, it obtained for the gods (by singing the 
three hymns called Pavamana) ^ but it reserved for 
itself the articulated speaking (fine pronunciation) 
(by chanting the remaining nine hymns). The 
demons knew well that the gods will certainly 
defeat them by the chanter. They rushed at the 
chanter and pierced hi m with the evil of his own 
attachment to sense-objects. That is emphatically 
that evil which is visible today when one pro- 
nounces what is inelegant.^ 

[Notes— 1. The function of speech belongs to the deity 
of that organ. The organs of speech, sight, etc., are the real 
agents of all our activities, as \yell as the enjoyer of their 
fruits in the domain of meditation and work. The supreme 
self is not the doer of them. This is stated in this Upanishad 
in the Shruti (4.3.7). ‘ It thinks, as it were, it shakes as it 
were, etc.’ This chapter also ends with the conclusion that the 
entire world of action, its means and results beginning with the 
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(Undifferentiated) fall within the category of nesci- 
ence. As the passage (6*5-1) of this chapter runs: ‘ The 
phenomenal universe does verily consist of name, form and 
action.’ But the Self is be^^ond Avyakrita and does not 
consist of name, form or action. 

2. In the Jyotistoma sacrifice the chanter sings twelve 
hymns of which the first three are called Favamana. The 
results of chanting the Favamana go to the sacrificer while those 
of the remaining nine hymns go to the chanter. In the third 
Brahmana (?8) of this chapter it is Stated that the chanter 
gets eatable food for himself as the result of chanting the 
remaining nine.—Ananda Giri. 

3. The evil that was injected into the organ of speech of 
Prajapati in his previous incarnation persists even now in the 
vocal organ of Prajapati’s descendants. 

4. Forbidden by the scriptures.] 

m % ^ 5II0T 

^ qm II \ II 

' Then (they) said STrstgrtl^ to the deity of vital 

breath '(nose) this ? vhrily e^R^you chant the hymn 

for us. <r«rT So be it. mtSf; Deity of breath (nose) 

sang the hymn ^wi; for them, wn; EnjoyrTi.ent, good 
which- (comes) STf^, through vital breath that 
ctiailte.d for the gods, rfrf, that tT? which smells 
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well (it kept) lor itself, % verily by 

this chanter {^r=:they, the gods) will over¬ 

come, will surpass (us) thus If they (demons) knew. 

running, rushing at it. =the.y) 

pierced charged (it) <n*:JT5TT with evil. That which (is) | 
W: that impurity, evil whenever 5^41, it 

smells (what is) bad, improper ?T: that (is) tJW | 

emphatically that Tl'??! evil. 

Then the gods spoke to the deity of vital 
breath (nose) : sing the hymn for our sake. The i 

deity of life-breath said. ‘ So be it ’ and chanted | 

the hymns for their sake. The enjoyment that j 

accrues to all the organs through itself it secured | 

for the gods by singing the three hymns called | 

Payaman, :,while the fine smelling it reserved for | 

itself by singing the remaining nine hymns. The 
demons knew very well that the gods would over¬ 
come them by this chanter. They ran at the 
chanter and touched it with the evil of their own '■ 
attachment to sense-objects. That is ernphatically 
the evil which is visible today when one smells 
what is bad. ' ’ 
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i ^Sl Then (they) said, spoke to *51^; to the eye, 

I presiding diety of Sight ?!% thus f verily you 

: chant the hymn ST: for us. 5nTT All right (said) 

diety of Sight (eyes) gSfW?!. (and) chanted the hymn g¥«l; for 
them, *niT: enjoyment, good «T: which (comes) through 

' the eyes (sight) rTq;. that «rUTr*I?t secured by singing 

i for the gods. <15^ That which sees ^5Jrit!ril.well, 

'■ good (utilised) for itself. % Verily WH’T by this SSfRart 

■ chanter (^=tbey, Ihe gods) will defeat, will surpass 

[ (us) thus % they (demons) knew. rushing 

j ?riT at it (they) charged (it) tTl'WHT with evil. ?I; 

I that *1; which (is) ?T: that sin, evil whenever 

' if sees (what is) bad, impure W: that 

■ (is) ^mphatically 5T: that tn^f evil, impurity. 

'T 

l Then the gods spoke to the presiding deity of 

sight—‘ Chant the hymn for our sake.’ The deity 
of sight said ‘All right’ and sang the hymn for 
them. The good that accrues from the sight to all 
the organs it utilised for the gods by singing the 
Pavaroana, while the fine sight it secured for itself 
by singing the rest. The demons knew quite well 
' that the gods would excell them by this chanter. 
They rushed at the chanter and charged him with the 
impurity of their own attachment to sense-objects. 
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verily the impurity which is visible today ' 
when one sees impropriety. 

m ^ <TMT ^ ^ | 

^ II'A Ji 

fjfs* Then (they) said to the deity of hearing 

thus f verily you 5|n?r chant hymn for us. . 
ff«n 5?% All right (said) the God. of hearing (ears) 

(and) chanted &¥?r; for them. viluT: Enjoyment, good- J 
q': which (comes) sfl^ through hearing rTtf. that ^TUnq?!; | 
chanted for, got by chanting for the gods, tlcf that 

qd;. which hears ^B^qr^STfli, fine, well, (utilised) 

for^ itself. If Verily, qs^q by this chanter (&=they, < 

the gods) qf^q(5^cr will excell (us) ^ thus ^ they (the 
demons) knew. qf*I|fq Rushing at it (?r=they) 

qTf^fq^ struck, charged, pierced with evil, q^^ 

Whenever it hears (what is) improper 

that (is) certainly ?T: that TfW evil, sin. 

Then the gods spoke |:o the presiding deity of 
hearing ‘ Sing the hymn for our sake.’ The deity 
of the ears said ‘All right’ and sang the hymns 

for them. The delight that is derived by all the 

>» 
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singing the Pavamana, while the fine hearing it 
kept for itself. The demons knew very well that 
the gods would overcome them by this chanter. 
They ran at it and charged it with the irnpurity 
of their attachment to sense-objects. That is verily 
the impudty which still persists when one hears 
wrongly. 


* 151 % 

I ^ ^ ^ crq%|r!T 

qr5RTS%:q?^ qj ^ qfT’iRI 

II ^ II 


Then 3r^: (they) said, spoke to ?T^: to the d'^ity 


of triind thus f verily you sing the hymn m 
for us. ^«rT Ail right (said) W: the mind (and) 

,chanted the hymn for them. Enjoyment, delight 

which (comes) ^Trrf^ through the mind that (it) 

chanted for, secured by chanting for the gods 


which (it) thinks well that 

(kept) for itself. % Verily ' (^=:they; the-gods) by this 
chanter will excell, will surpass (us) 


thus ^ they, (demons) knew. Rushing W^katit 

(W-i=they) charged, overwhelmed wdth evil. 
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whenever fcfJl it thinks SIUHnCTtT (what iJ^ 

ill, wrong ?T: that (is) indeed W- that 'qnsJTI impurity, evfj. 
tr?nj[ 3 Likewise, inthis way also (^=^they) 
tainted, touched t^I; these, other, ^?n; deities 'H’iwfir; 
with evil thus injected, perced these 

(deities) <Tr*9|5IT with evil (sin). 

Then the gods spoke to the Deity of the mind 
—‘Chant the hymns for our sake.’ ‘So be it’ 
said the mind and sang the hymn for them. , The 
delight that issues of the mind to all the organs, it 
obtained for the gods by chanting the Pavamana 
while the fine thinking it reserved, for itself by 
chanting the rest. The demons knew well that 
through this chanter the gods would excel them. 
They rushed at it a.nd charged it with the evil of 
their own attachment to sense-objects. That is 
the evil which persists today when one thinks 
wrongly. In this way they also tainted other 
deities^ with evil, that is to say, pierced them 
with evil, • . , 

[Notes— 1. The skin and the rest that have not been 
mentioned. , 

The gods were thus led to the conclusion that the deities 
presiding over the org^fns are incapable of chanting the hymns, 
because the latter contracted evil owing to their attachment 
for fine results. Hence they are not to be meditated upG.n in 
order to transcend death. The gods became helpless.]: ■ ■ 
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ST>!T ^ 

s^ qTj:wTs^’i?i?fr ^¥:^^^%- 

II V9 I! 


m( Then (they) said ??Tq. to this sn^STti vital 

power, life 5ri?n=5r*i:. sitting- in the mouth thus f verily 
!!^q you chant the hymn H". for us. 3*1T ^TrT All right 

(said) ^^: this sntar** vital power, life asCW?!, (and) chanted the 
hymn (for them). % Verily they) ?r^«T by this 3s[T9rT 
chanter will excell, will surpass (us) ^ thus & 

they knew. Rushing tTH at it (^=they) 

with evil, impurity, taint wanted to pierce (it). *IS|T 

As striking, hitting W^JTTsrq;, against a rock, hard stone, 

adamant qflS: a ball of mud, a clod of earth is 

da.shed to pieces, is shattered to atoms so, in thus way 
(%=;they) ? qW indeed f%«^?misil: flung in all 

directions, in many ways perished. Therefore 

Gods became (fire etc), wgTT: demons 

became) <n[ts(=W*J>tilO destroyed, crushed ^T: who (the 
sacrificer of to-day) thus, similarly (like the ancient 

sacri fleer) knows becomes (his true self) 

i nimical, envious kinsmen is killed, 

crushed. 
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[The results o? the meditation bn the vital 
force is stated here. The vital force being the 
common self of the body as well as’ the ’ sense^ 
organs is to be resorted to as one’s self to get rid 
of the false identity.] 

Then the gods spoke to the life-force having 
its seat in the oral cavity—‘ Sing the hymn for our 
sake.’ ‘ So be it ’ said the vital power to the gods 
and sang the hymns for them. The demons were 
quite awaie that by this chanter the gods would 
overcome them. They rushed at it and desired to 
pierce it with the impurity of their own attachment 
to sense-objects. But as a ball of earth is dashed 
to pieces when hurled upon a rock, so they were 
crushed to atoms and destroyed being scattered in 
many ways. Owing to the destruction of demons, 
their enemies the gods became their divine-selves, 
fire ^ and so forth, and the demons perished. In 
this manner" the sacrificer of today who realises 
his identity with the vital force like the ancient 
sacrificer becomes his true self as Prajapati and 
his inimical kinsmen ** are routed. 

[Notes— 1, Formerly also they had been fire and so on 
but this awarenfess of their real natures was hidden by the 
taint of their natural attachment to sense-objects as they had 
identified themselves With body alone. On the cessation of 
that evil, they gave up their false identification with the body 



and realised their identity with fire etc., as taught by the 
i^criptures* 


2. As the, sacrificer of a past age mentioned in this Vedic 
allegory tested the deities presiding, ov'er the sense-organs, 
discarded them as stricken with the taint of attachment to 
sense-objects, identified himself with the taintless vital force 
and thereby getting rid of the evil was identified with Prajapati, 
so the sacrifiicer of today will restore by the same procedure 
his lost identity with vital force or Prajapati. 

3. The impurity that obstructs the attainment of his true 
self as Prajapati. A kinsman is also sometimes friendly, as, 
for instance, Bharat the half-brother of Rama.] 

ft II II 

5 A g^rticle of surprise ^ they, the f?ods said g 
with deliberation thus Sp where was ?r: he who 

restabUshed, restored us ^*1*1. thus. It (is) 

within §[% the mouth, m It • 

Ayasya Angiras ff for (?!: it) (is) the essence, self 

«rWT«IRi of limbs, of organs. 

The gods (the organs of Prajapati) deliberated 
with surprise thus—‘Where was it who has thus 
re-established us in our real stations and then 
decided.’ It is that vital force also resides within 
the mouth. It is called Ayasya" Angirasa® for it 
is well known to the self of, the body and the 
limbs. 
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I 

[Notes— 1. Realised it within themselves, 

2. The vital force was perceix^ed by them as being presen!: 
within themselves without assuming any particular form, it is 
called Ayasya. 

3. Since it did not assume any particular form, it restored 
the organs to their real nature. Hence it is called Angirasa 
(literally, the self of the limbs). 

4. Because without it they dry up and die.] 

5|T 

^ IK II 

m That % verily this deity STfir called, 

celebrated Dur distant, % for death (is) far, 

remote, away from it. tl; Who 'PTJi.thus knows 

from him ^ 5 : death % verily vrsffrf is, remains m 
far, distant. 

That verily is this deity ^ celebrated as Dur 
^Distant because death is away' from it. Death* 
is away from him who knows' the vital force in 
this wa5C 

f 

[Notes— 1. It is this deity in the present sacrificer's 
body who^n the gods realised as their saviour. 

2, The vital power being ever unattached does net con¬ 

tract evil of attachment to sense-objects by the contact with 
the sense-organs of which it is the Self, unlike one who touch¬ 
ing another who has touched a corpse becomes impure, 
Anandagiri. . 

3. Death is evil of attachment to sense-objects. 








4. Medilates upon the vital power free from the evil of 
j? ttachrneut. Meditation means a mental approach to the form 
of the deity pr the like as prescribed by the scriptures and 
concentration on it, to the exclusion of all conventional 
notions, till complete identification with it as with one’s own 
body is attained. For, this Upanishad (4.1.2) says * Being a 
god, he attains the gods.’ The Shruti also says, ‘ one becomes 
exactly the same as one meditates upon.’ (Shatapatha 
Brahman. P. V. 2. 20.) 
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HT That % verily this deity having 

taken away death <nqjrrsr»3t evil of these 

gods went titi; there where (there 

■ is) srscT: enct «IRTri^ of these quarters, directions. 5fg[. 

There (it) f%^i9rRi; left, deposited WWTJT their tin;iT5r: evils,- 
sin.s. Therefore *T not (one) should approach 

(associate) a person, ^ not should go, should be 

end, border (of that region) lest (one) 
f[flr imbibes contract iJPJITWJl impurity, evil death. 

verily this deity removed' deaththe im¬ 
purity of these gods, carried them to the end ' of 
these directions \ east, west, etc., and deposited * 
them there. Therefore let no one associate 
with a person of that territory pr be to that 
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territory beyond tho: border, lest he should contract 
that impurity which is as bad as the death. 

[Notes —1. Their identification with the vital force kept 
off the evil from them. 

2. One’s degradation is due to one’s attachment with the 
sense-objects as prompted by natural ignorance. Hence this 
evil of attachment is as bad as death. 

3. End means the territory inhabited by people holding 
views contradictory to the Vedas, as the forest is spoken of 
to be the end of the inhabited territory. 

4. The directions are to mean that part of the country 
peopled by the possessors of the Vedic knowledge. 

5. Placed in many insulting ways among the people of 
the country beyond the border who do not identify themselves 
with the vital force. The evil is born of the contact of the 
senses with their respective objects. Hence it must dwell in 
some animal being.] 

11 U II 

?IT That % verily this deity removing, 

taking away death «Tr5fn^JI. faint of these 

gods next, then SRtTWfrj; carried them (the 
gods) 5555*1, beyond death. 

This deity removed death—the impurity' of 
these gods, and then carried the gods beyond 
death. 
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[Notes— 1. The impurity of attachment is death to the 
gods as it limited them to their bodies and made them forget 
their unlimited divine forms. That impurity is destroyed by 
the identification with the vital force. Hence the latter is the 
destroyer of that impurity.] 

il II 

It (the vital power) % verily carried 

the organ of speech only Jr«r*rm the first. ?r?r When 
it delivered, dissociated, freed ^5*1. from death 

it became fire. <S: That this ^11%: fire 

'*r%5t;TS5r: having gone beyond, having transcended 
death shines, beyond reach. 

Verily the vital power carried first ^ the organ 
.of speech across death. When the latter had been 
delivered from death it became fire. “ That fire 
having transcended death is luminous beyond its 
reach. 

[Notes —1. Because it is a better chanter of hymns than 
other organs. 

2. It became what it had been before with this difference 
that before its deliverance it was not a.? lunrinous as now.] 

aiT^: ii U ii 
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?5rsT Then (it) carried HHirq the organs of nose. 

When «■: it transcended death JH: it 

became air. That this WI^: air 

having got rid of, having liberated from 
death 7^^ blows qRSf beyond (its) reach. 

Then the organ of nose was carried across 
death. When the former transcended death, it 
became (what it had been before) air. That air 
being liberated from death blows beyond its reach. 

?rsi Then ri: (it) carried the organ of vision. 

When it went beyond, transcended 

death ?T: it became the Sun. That 

this SII1?9T: Sun having got rid of death 

shines, burns, beyond (its) reach. 

Then the organ of vision was taken across 
death. When it was dissociated from death, it 
became (what it had been before) the sun. That 
sun being freed from death burns beyond its reach, 

^ ii il 

?r«r Then 5. (it) took across, the organ of 

hearing, WJien ?lfj; it got rid of, transcended 
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death gr: they becajne quarters, gi: 

Those ??rr: these directions «5rfg^^: having gone 

across death q^JJT beyond (its) reach. 


Then the organ of hearing was taken across 
death. When the former was freed from death, 
it became (what it had been before) the directions. 
Those directions having got rid of death remain 
(divided into the east and so forth) beyond its reach. 

II II 

^«r Then (it) carried gg; the mind. gcfT 

When gg it transcended death g; it 3I»Targ 

became was transformed into gs^JT! the moon, g: That 
r this the moon gigSBIsg: having got rid 

of death vn^ shines beyond (its) reach, q: Who 

knows ijgg thus, f so % verily q[qr this ^g'gi deity 

carries, takes »?!rq:.it 5S?5*i; across death. 

Then the mind was taken across death. 
When the former transcended death, it became 
(what it had been before) the moon. That moon 
having become free from death shines beyond its 
reach. So verily one, who knows thus, the vital 
force as including the five sense-organs is carried 
beyond death by this deity. 
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II II 

^si Then (it) chanted for, secured by chanting 

wmqL eatable food for itself, (f Because ^rg; 

^ whatever food is eaten that is eaten 

by it (vital force) alone. ^ on that (it) 

rests, subsists. 

[The vital power first chanted the Pavamana 
and secured the result—the identity with Prajapati 
—to be shared by the five organs.] 

Then it obtained eatable food for its own sake 
by chanting the remaining nine hymns in order to 
live in the body. Whatever food is eaten by the 
creatures in the world the same is eaten by the 
vital force alone. It subsists on that food when 
the latter is transformed into the body. 

^ ^ ^ 3?TITT- 

^ ^ |qT^ ii n 
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I' Those gods spoke, said—All 

this which '?srariT food (there is) % only, just qaiW?!; this 
much, gfa: That (you) acquired, appropriated 

for'yourself. Now in this food 

give share to us ^ thus. ^ You I- verily ?rfiT?h%!fr?r 
sit around, surround WT uie. ?ltn All right. 

Around Hfl, it «?f?’tt?rTlr!i[rs^ sat down. rl^JTiq; Hence 
whatever food by this (vital force) ^1% (one) eats 

^»r by that *?5ri: these (gods) are satisfied. *r: Who 

^ know.s thus <|srfiL ^ ? verily »?WF( in this way 

kinsmen, relatives sit around, surround. 

(He) is, remains '*r’a! supporter, maintainer 
of his relatives, ^0: best, greatest «?rTT: to them g?: in the 
fore-front, ?r5n^'; eater of food, master, ruler. 

5 3: Who, that one of his relatives desires to 

rival, tries to compete with one such (knower), 

(^r: he) ^ not i% war certainly becomes ^TSTll enough, 

capable (to support) the dependants. But rjW 

who indeed follows him m or n: who 

under kim desires to maintain vrrq'tg; dependants 


?T: be f indeed becomes capable 

(of supporting) dependants. 


• The gods * (the organs of speech, etc.) spoke 
to the vital force~“ Whatever food is eaten in the 
world to sustain life is only so„nouch and no more 
and you have appropriated it all for 3/our use by 
chanting. Therefore make us also sharers of the 
food that is for yourself.” Then the vital force 
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^inmanded them to sit surrounding him. The 
gods agreed and sat down encircling him. Hence 
whatever food is partaken of by the vital force 
satisfies^ these gods (the organs). As the organs 
did with vital force so do his relatives sit around 
facing him who knows the vital force as the 
support of the organs. He becomes the refuge 
of his relatives, the best among them, and remains 
in their fore-front as the vital force was of the 
organs. Further being free from disease he be¬ 
comes a good partaker of food and the sole 
protector of them. That one among his relatives 
who wants to rival a knower of the vital force is 
incapable to maintain his dependants like the 
demons. But one who follows such a knower or 
wants to support one’s dependants under him is 
alone capable of doing so and none else. 

[Notes —1. The organs are called gods as they bring 
their respective objects to light. 

2 , Nourishes. The organs have no independent connection 
with food. The food eaten by the vital force nourishes them.] 

ft 
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?r; That 'Wiflw; Ay^sya Angirasa JTff: (is) 

essence, sap, self, % indeed of the limbs, members 

(of the body). mW: The vital force % verily W- (is) the 
essence, self WSWIil. of the members. If For STI'ttr: the vital 
power % verily ?«: sap, self of the limbs. 

Therefore from whichever limbs, part 

smir: vital force departs, deserts, that indeed 

HfH that dries up, withers. % Because that % 

of course in truth W; sap of the limbs. 

[In the eighth paragraph vital force has simply 
been called Ayasya Angiras. The following text 
makes a specific statement vt^hy it is so called.] 

The vital force is called Ayasya Angirasa, 
the self indeed of the parts (of the body). It is 
indeed the sap of the parts. It is verily their 
self. Therefore any part of the body which is 
deserted by the vital force dries up. It is in truth 
the self of the body as well as the organs. (As the 
organs live through the vital power, the former are 
jto be left out and the latter is to be meditated 
upon.) 

II II 


This (vital power) 
Brihaspati. The speech 


3 (is) indeed, also 
% verily (is) Brihali. <5^: 
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?rwr: its q%: protector, lord, grefiq; M Therefore 
(this is) lf5Eqr%: Brihaspati. , 

[The following te?cts extol vital power as the 
self of the Vedas and magnifies it as the self of all 
in order to show that it is the proper object of 
meditation.] 

This vital power called Angirasa is indeed 
Brihaspati. The speech verily is the Brihati^ 
metre that has thirty-six syllables. The vital force 
is the lord of speech, that is, of the Riks in the 
form of Brihati metre which includes all Riks. 
Therefore this is Brihaspati, viz.,, the self of the 
Riks. 

[Notes —1. According to Taittiriya Samhita (V. i. 3. 5) 
‘ the metre Anustubha is speech.’ And this metre is included 
in the metre Brihati. Hence the speech is called Brihati.1 

II II 

This (the vital force) 3 "jq indeed (is) 
the lord of Brahman. Speech ^ verily (is) 51^1 Brahman 
(yajus). This (is) ct'WT; its lord. rTWId; 3r Therefore 
(this is) lord.of Brahman. 

This vital power is indeed lord of Brahmana 
or yajus which is a particular kind of speech. The 
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^^sp^ech is verily Brahman (yajus) and the vital 
fprce is its lord. Therefore this is the Lord of 
Brahmana. , 

I ^ ^ ^ m 

5OTts^ 

mmj ^ II II 

This (vital force) 3 <5=r indeed, also ?II?f (is) Saman. 
t Verily gfHT speech (is) ?n Sa (she) this (is) 3I?TT Ama. 
?Tr =gr Sa (she) ^rW: ^ and Ama ^1% because (it is) 
that (is) the reason of being called Saman 

of Saman. or q? as (?T; it) (is) equal 

to an ant or worm ^fT: equal to a mosquito, to a gnat 

^fT: equal to an elephant, equal to these 

mfir: three 5fT%: worlds, FHIT: equal ^«T»r to all this 

(Universe), grwra: Therefore (?T: it) % indeed ?nW (is) 
Saman. ?T: Who knows this ?TW Saman q^tf. 

thus, as such (he) gets, attains identify, union 

existence in the same world ?FtfF: of Saman. 

• This vital power is indeed saman; Verily 
speech is sa' (she) and the vital force is Ama.' 
The reason of its being called saman is that it is a 
combination of speech and the vital power—Sa and 
Ama. Or else the vital force is Saman because it 
is equal® to the body of a worm, equal to the size 
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gnat, equal to. the form of an elephant, equal 
to these three worlds (i.e., the body of the Viraj), 
equal to this yniverse (i.e., the form of Hiranya- 
garbha). He who knows this Antal power called 
Saman (as endowed with the glories revealed by 
the Vedas) obtains either identification with the 
same body and organs as the vital power or exis¬ 
tence in the same world with it according to the 
difference in meditation. 


[Notes —1. Sa and Ama refer to ail objects denoted by 
feminine and masculine words respectively. 

2. It is present in its fullness in those bodies as the 
main characteristics of a cow exist in each cow. The vital 
force being formless and all-pervasive it cannot be only of the 
size of these bodies. 'Fhe equality does not merely mean 
just filling up those bodies by contraction or expansion like 
lamp-light in a jar or room. A formless and all-pervasive 
principle can easily assume particular forms in different bodies.] 


TftqT q II II 


This (Vital power) 3 also (is) Udgitha. 

JTR!!’: Life, Vital force (is) % verily ^ ut, support. % I'or 
all this (Universe) (is) held aloft 

by the vital power, The speech indeed (is) 

Githa, a form of Sound ^ ut and Githa 

because this (is) Udgitha, a division of the Saman. 
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This vital power is also Udgitha, a particular 
division of the Saman. It is verily Ijt (support), 
as it supports all this universe. The Speech is 
indeed Githa, a variety of sound. Because it is 
Ut and Githa, it is Utgitha. 

On this (subject) even, also ? it has been said ; 

Brahmadatta (by name) a descendant of 

Chaikhana drinking, taking fraiiTll, Soma-jmce ^m^ar 

said 1|# this this Sbma-juice f^iTrarW^l may 

strike off, may cut off mm <=?!«) his (my) ^^kffhead, 
5??^ if W?TT9I Wlf^WT: i\yasya Angirasa chanted hymn 

. *5fpk' by anyone else other than this. % b or ig: ^ he 

indeed m chanted the hymn STT^ by vital 


power. 


On this subject this narrative is told in the 
Shruti: Brahmadatta, a descendant of Chaikitana, 
while' drinking soma juice in a sacrifice took the 
oath—-Let this Soma'juice in the bowl cm off my 
head if I entertain this lie that Ayasya Angirasa 
sang hymn by any deity other than this vital power 
combined with speech. Indeed the chanter sang 
the hymns by speech' and the vital force. 
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7NT ^qwss^s(34 

Wf ^ ^ 

^ |7 II II 

q': Who knows ornament, wealth ?r9r of that 
of this ?rRgr: Saman his wealth indeed 
increases. % Verily ?rer its wealth indeed a?IT: 

sweet tone, musical voice rraffl?!, therefore in order 

to do duty of a priest (one) should wish 

musical tone grrf% in voice, gpiigi (he) should do, should 
perform priestly functions by that gi’ar voice, 

enriched with a fine tone, wasmi; Therefore «r|( 
in a sacrifice indeed (people) desirous to see 

(^i^warq,) a priest, endowed with a cultured voice. 
Just as whose wealth VRm is, increases, m 
Who I^srt^ thus knows the wealth. mfT: If Saman 
his wealth if indeed is, increases. 

He who knows the ornament of this Saman 
(the vital power), indeed obtains wealth. Sweet 
voice is verily its ornament (wealth). Therefore 
one who wishes to do the duties of a priest should 
be desirous of culturing^ musical note in his voice 
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in order to enrich the Samaniwith it. He should 
; perform his priestly functions through that eultur- 

i ed voice embellished with a sweet tone. Therefore 

I in a sacrifice, people desire to look for a priest 

I having sweet voice, as they long to see a wealthy 

! man. He who knows the wealth of Saman as such 

f indeed attains wealth. 

[Notes— L Appropriate means for culti^ring a rich voice 
are cleaning the teeth and sipping oil, etc.] 

I m ^ 

I II II 

f , . ^ 

I m Who knows the gold, wealth of that 

(mentioned before) of this ?TrS3[: Sarnan his 

I? gold increases f indeed. % Verily good tone 

f indeed (is) its gold, wealth. Who knows 

I this gold of Saman such its 

I gold f indeed is, increases. 

j; , He who knows what is the gold (wealth) of 

I this Saman verily attains gold. Good tone ^ is 
indeed its gold (wealth). He who knows what is 
the gold (wealth) of Saman veriHy attains gold. 

} (Notes —1. Correct sound in obedience to the rules of 

phonetics.] 






I ^Tit3[ Jif^gT snf^ ^tfEJTm: 

s?F 3 tt|: II ^'5 II 


m Who knows 5Tr%13Tq^ the support of that, 
of this Saman ^ indeed 5rT^I%^I% is supported. 

% Verily speech, .root of the tongue and other parts of 
the body *5^ indeed (is) its 5rr%irr resting place, support. 

% For indeed that this STT^: life, vital power 
rests, is establised =rif% on speech Tfl^ra is trans¬ 
formed into a chant, assumes the form of a chant. ^«P Some 
f indeed W|': say, hold 5r (resting) on food. 

He who knows speech on w'hich this Sanoan 
rests gets a support. Speech (root of the tongue 
and other parts of the body) verily is its resting 
place. For resting on the root of the tongue and 
other places the vital force indeed is transformed 
into a chant. It is held by some that resting on 
food it becomes a chant. 

fcrt ^rqtqfs^^ qqqrqq qr f 1%^- \ 
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m¥^ ?n5r 

' <33 f3i^t?iTss?n^ m q^rm^R sr q qiw qqiqT- 
q^ ^ IqT^q^qj q 

WI Now ^?r: therefore ?Twn?T?: ascension, repetition 
only trWffWtSTTH, of the hymns called Pavamana. % Verily 
?I; that M<idl ' cH priest called Prastota indeed 

mutters, recites the hymns, tra While ?T! he sr^gprTfi; recites 
(it) 3?! then «?rnt% these (mantras) 51^3:, should be muttered, 
should be repeated—»T*T«T make go, lead m me to- good 
from evil. <W?rt From darkness TOT^T take, lead W 
me StfirarJ to light ^5*l): from death, JT*r*T carry, lead 3TT me 
^ to immortality. When ?T: it (the mantra) ?nf 
says. n*ni lead HI me WWa: from evil ^ra; f (% to good 
death (is) % verily ^5T?ii evil, good (is) immortal¬ 
ity. ^ Indeed "P?!; it (mantra) says from death 

' cause to go, lead 5Prf me to immortality. 

make *?r me immortal. (When the mantra says) 

?irfl¥r:. from darkness lead m me 3tm%; fr% to light, 

darkness (is) % verily death, 3g)%: light (is) 

to immortality ; Indeed ipTcp it (the mantra) Wini 
says : ^?Tt: from death Jiff*! lead *fr me ^^tlto immortal¬ 
ity,' f^, make P me ^?rtp ^ immortal. Here, in 
this hymn from death aT»T*T lead WJ me ?T^tI. 
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to immortality, (the meaning is) ^ not is, lies like, 
as hidden. Then «tlf5t whichever, those 

other, remaining hymn ?n»TI%gii should chant for 515 

in them ?nrmq:. eatable food 'STtWH for his own. 5 

Therefore (the sacrificer) fttfRT ask for ^ in them, in those 
hymns =rf*I, boon, blessing ?rJl. whichever ^Tll, that 
(he) desires. ?t: That this such a knower 

gjfRfl chanter, whichever ^WJ-l desires tpItT^rH, desires 
that attains, gets ?n?JT^ for himself or 

for the sacrificer ^ indeed g?|; that this (meditation) 
alone (is) the conqueror of the world. *1; Who ^ 

knows this ?n»T Saman (vital force) ipn, as such f 

verily wfe there is H not ?rTOT hope, possibility 'SreTRFqrn^rr: 
unfitness for the world, deprivation of thewvorld. 


Now therefore the recitation (Abhyaroha^) of 
only the Pavamana hymns is defined. Verily 
Prastotri priest indeed chants the hymns. At the 
time of chanting them, let him mutter these three 
yajus mantras. “Take me from eviP to good ®.' 
Take me from darkness" to light ^ Take me from 
death to immortality.” In the first mantra: 

‘ Take me from evil to good,’ ‘ evil ’ is verily death 
and ‘ good ’ is immortality. So the second mantra: 
‘Take me from , death to immortality’ means 
render me immortal. In the third mantra: ‘Take 
me from darkness to light ’ ‘ darkness ’ is verily 
death and ‘light’ is immortality. The mantra: 

4 




"*iake me from death to immortality’ means 
make® me immortal. In the mantra : ‘Take me 
from death to immortality,’ the sense does not 
appear to be obscure. Then the chanter should 
obtain the eatable food for his own self by singing 
the other hymns. Therefore, when the remaining 
hymns are sung the performer should choose a 
blessing whichever he wants. Whatever desire 
the chanter endowed with such knowledge may 
desire for his own self or for the performer he 
accomplishes them by that recital. This medita¬ 
tion on vital power alone does enable one to attain 
the world of Hiranyagarbha even if it is separated 
from rites. He who meditates upon the vital 
force called Saman till he realises his identity 
with it has no fear^ of being deprived of the 
world of Hiranyagarbha (the cosmic form of vital 
force). 

[Notes—1. Abhyaroha is a ceremony which consists in 
/the rercitation of three yajus. It is so called because it grants 
elevation (ascent, Abhyaroha) to the performer to the realisa¬ 
tion ov his innate divinity. 

2^. Our natural thoughts and actions are evil as they 
degrade us very much. 

3. Our actions and thoughts that are prompted by the 
scriptures arel good as they lead to divinity. 

4. Ignorance is darkness, being of the nature of a veil. 
It again is death, as it is the cause of death. 
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5. Light means immortality. Knowledge being lumi* 
nous is called light. That knowledge being of imperishabh 
nature is called immortality. 

6. Enable me to realise the divine status of Viraj. The 
import of the first mantra is ; Enable me to be identified with 
the means of realisation. While the import of second one is: 
Enable me to transcend that even, it being a kind of nescience 
and attain identity with the result. The third combines the 
meanings of both. 

7. Because he is already in that world, one who is 
already in a village is never eager to reach it like one who is 
in the forest.] 
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?}& In the beginning, before (creation), Prior to (mani¬ 
festation) this (Universe) was <?3r verily WHflTT 

Self, not different from the body of Viraj like a 

human form. ?r: He (Viraj) looking around, 

reflecting (on himself and his features) found, beheld 

ST not Tgwggi; ai'ything than himself. ^5*1. I «n%T 
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am ¥r; he (Viraj) ^ thus first uttered, said, art; 

Therefore became HW named I. There¬ 


fore even ^fTI^ to this time ’Hl+tPatl: the inquired one, 

the addressed one war first saying it (is) 

I W*I then STs^ says WJWdi other STW name «ta[ 
which wafa is, belongs to him. aa; As, because W: He 
(Viraj) 'j4: first WWna; of this w4w<i: all. wNa; burnt, 
consumed all TT'^ITa: sins, evils, awiTa; therefore gaa: 

Purush, one who burnt first, a: Who knows, realises 
iiaij, thus a: he % 5 verily WTaflr burns, consumes at^him 
a: who wishes to obtain ’Jjj; before, in advance WaTia^ 

him (the sage). 

Prior to manifestation this universe of various 
bodies was not verily different from the body of 
Viraj which is like a human form having a head, 
the hands, etc. Viraj \ the first embodied being, 

’ looked in all directions and beheld nothing else 
but himself consisting of body and organs. He 
first declared^—I am Viraj. Hetjce even now when 
anyone amongst men is enquired he first describes 
himself as I (i.e., identified with Viraj), and then 
pronounces the other name (such as Devdatta and 
Yajriadatta) that belongs to him. Viraj in his past 
incarnation was the first of all the aspirants to 
consume all evils that obstruct the attainment of 
the state of Viraj, he is called Purasha (one who 
consumed first). He, who attains this knowledge 
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indeed consumes him, who wishes to be Viraj 
in advance of him. ’ 


[Notes— 1. Viraj and Hiraftyagarblra are the subtle and 
gross forms respectively of the sarne being., 

2. Declaration was prompted by the impression of his 
past life which was purified by Vedic knowledge.] 


■ \l 


?T: He (Viraj) feared, got afraid. Therer 

fore one (when) alone fears, gets afraid. .i 

He this (Viraj) =5* made deliberation, reflection 

if, because 5 n mere particle »f not there is 

any other Tra[ than me SRSRTtl from whom 3 then do (I) 

fear thus. ?f?r: Then, after that only his 
fear ^?rFr departed, left, ff Because, for from whom 

did (he) fear? % certainly fear is, comes 

from a second, from a rival. 




Viraj feared just like us on account of a fa.lse 
notion about his extinction. Therefore one still 
fears when one is alone. Viraj deleberated-—If 
there is no second entity other than myself to be 
my rival, whom I fear ? (For there is none to 
kill me). From that deliberation (right knowledge 
of the self) his fear departed. Because whom was 



Be to fear? Fear certainlj' comes from a second 
entity. 


ss^qB^ t^^Tsqmrra: qi^jsr =qmqm 
l*r?5fiR ^ ^ I’ ^\ss% qTiR5f%n 
^ mK wi??i II \ 11 

He (Viraj) % verily not «;Hr at all ^ was happy, 
felt delight. Therefore one (when) lonely •? 

not itTO feels delight. ^T: He (Viraj) desired 

a second (a mate). ??: He W indeed became lpI5grT5g^^ 

so much in extent, as large as ^-gpRTT^fV woman and man 
in embrace. W: He SSPJTtR*?; made to fall, parted 
ifviT into two thi.s «pr very ?n?WRJtbody. Hrf: From 

that *r*T^r?n*I, became <Tf^: <53 husband <T?fi=gf and wife. tWTIti; 
Therefore Yajnavalkya, Son of YajnaVallcya 3fr? ^JT 

said ^*1 this (body) (is) like ^ half of a 

pea (or shell) of oneself. rfsSTT^ Therefore this 

Sky, void, body of man is filled by wife 

indeed. (he) embraced, coupled with, united. 

with Her (daughter). ?RT: From that men 

were born. 

Verily Viraj did not at all feel any delight on 
account of loneliness. . Therefore one even today 
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not feel any delight when one is lonely. He 
longed for a second, a mate. Being of an infallible 
will he became of the size of a man and wife in 
embrace. He then divided that enlarged body 
into two parts. From that division husband and 
wife came into being. So Yajnavalkya said^ this 
body of man is the half of himself like the half of 
a split pea. He married a wife. Since the one 
half of a man is a void without a wife, man indeed 
becomes full when he has a wife. Viraj called 
Mann was united with his daughter named Sata- 
rupa. From that union men were born. 

^ ^fki fe I! V? U , 

t f Verily ?ir She (Shatarupa) made this 

reflection, deliberation. Alas how 

(he) couples W with me 3rTfti?«ri having given birth to, 
having created only from himself ? 5 Now 

let me disappear, conceal. HT She 3r»WfF became 

a cow, the other (manu) 9E^»T; a bull, 

coupled was united with her. from that (union) 




irrar: kine were born. )The one became; 

assumed the form of T<59rT a mare, the other 

a stallion; ^<1 the one (Shatarupa) femal ass; 

the other (Manu) male ass was united vrs( 

only rim with her. clrT: From that (union) the class 

of one-hoofed animals (e.g. horses, mules and asses) ^1311^^ 
was born. ^^1 The one (Shatarupa) became, turned 

into srsn she-goat, the other (Manu) <TOr: he-goat. 

^cRT The one (Shatarupa) st^: ewe, f51?; the other (Manu) 
im: a ram, joined only 5riq[ with her. 5151: From 

that (joining) ^3r-?igsr: goats and sheep ?r3TRr»rT were born. 

In this way, by this process only (he) created, 

produced all 5151. that this aRf 1%^ ^ whatever 

(exists) in pairs <srr upto, down to the 

ants. 

Satarupa verily reflected thus: How he can 
do this vile act of coupling with me after having 
given birth to me from his own self? Now let me 
conceal myseif by changing into another species. 
Thinking thus she assumed the form of a . cow. 
Then Manu turned into a bull and was united 
with her. From that union kine came into exis¬ 
tence. Satarupa became a mare, and Manu a 
stallion. Similarly the former became a female 
ass, and the latter becoming a male ass was joined 
with her. From that joining the three species of 
one-hoofed animals—horses, mules and asses were 
born. Satarupa changed herself into a she-goat 
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afid Manu a he-goat. The former became a ewe 
and the latter becoming a‘ram was united wfith 
her. From that union goats and sheep were born, 
By this process only they created all that exists in 
pairs as male and female down to the ants i.e., the 
entire animate world. 




W: The (Viraj) knew, was conscious I OTW 

am WIST indeed creation, Because I 

created, projected thus, tlrfs Therefore, hence 

(he) became, was called creation, Who knows, 

realises as such, as identified with, f indeed (he) 

is becomes (a creator) .in this creation (of 

Viraj), world. 


After creating this universe Viraj was con¬ 
scious : I am indeed this created universe; because 
I created all this and it is not different front me. 
Hence he was called creation. He, who like 
Viraj knows this universe as identified with himself 
becomes creator in this world. 
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Then churned, rubbed 5% thus. he 

(Viraj) created ’SBr^TJ^ hre «ft^: from (its) source 

^ from mouth ^ and from two hands, 

Therefore this both (are) within, at the 

inside hairless. f% Because female organ 

at the inside without hair. Then 

when (the priests) say this: sacrifice 

to this, ^51 sacrifice to the other (Indira), God 

one after another, separately of him only 

(is) 59“! this special creation, supreme manifestation. 

^ % Because he (Viraj) ^ ^ indeed (is) ^ all 
the gods. Now ^ whatever this (is) «rf^ 

wet, liquid JfTf^ that (he) created from semen. 

^ ^ That (liquid) (is) Soma. ^ Verily all 
this (Universe) (is) this much food ^ 

and the eater of food only. Soma indeed (is) 

^4. food, ^flr: fire the eater of food. That 

this Supreme creation of Brahman (Viraj) 

that (he) created Gods superior (to 

him). Now because ?T;g^ being mortal 

created immortals, gods therefore 

(this is) supreme creation. ?Er: (IJe) who ^5? knows 
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becomes a (creator) in this arf%.W«nq, 
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Supreme creation, Universe 5 of it (Viraj). 

After creating this world consisting of pairs, 
Viraj churned his mouth by putting his hands into 
it and thus created lire from its source—his mouth 
and his hands. Therefore both of them are hair¬ 
less within just as a female organ is without hair 
inside. 

Thinking that the gods are different on account 
of the differences of their names, hymns, functions, 
etc., when the priests at the time of performing 
sacrifice say—offer oblations to fire, offer oblations 
to Indra and so on—-they are mislaken; since the 
special creation of gods is out of himself. He 
himself has become manifested as ail these gods. 
Now whatever is liquid in this world he created 
from his own semen. That liquid called semen 
is Soma. This universe is verily this much—food 
and the eater of food only, and nothing more. 
Soma is food and fire the eater of food. This is 
the supreme creation of Viraj. Because he created 
the gods who are even superior to him. Although 
he was a mortal he created immortals, the gods. 
Therefore this is a supreme creation. He who 
regards this universe consisting of fire and soma 
as identical with himself becomes Viraj the cosmic 
life in this supreme creation. 
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[He created similarly frmr. other limbs other 
gods. Indra from the arms, Vasus from the 
thigh, and Pushan from the feet.] 


ffq s^- 

|fq ^ I 

;wq#*qt ^«n ^ 

q ^ q^qfvcf I 3Tf If ^ 

I qopqiqq^q't;^!: 

f^qrfq q:feTqT% i ^ q%q:iqT^^ q ^ 

i^sq qq^Tt^t^^T#cnq ^ qfi I 

q^titqq^qq^q q3[q«n^rs^q ^ \ w 

f I fq-# q qq Iq ii vs ii 

ag; That (causal state of the Universe) this 

(differentiated universe) ritf then (before manifestation) 
<*n?fr^ was STStnipaq. indifferentiated, unmanifested. ?Ifi; It 
(causal Universe) 5!m%«T?l developed, differentiated snq- 
^qfjanq^ through name and form only, qrqff It »nq 
that-named, called so and so S[qq^T this-formed, such and 
such form. so wf^T even tStjff now, to this day it, 
an undifferentiated object is differentiated tnq- 

5|qT¥tlIiT through name and. form, It qq? of such 

nainh, ^qq, oI this form. W: That this (self) 
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has entered (int<^ these bodies) ?rT upto 
the tips of the nails, nail-ends. Just as a razor 

^qrrrC. is contained, put in the razor-case, 

barber’s instrument-bag, m or fire, which sustains the 

universe in the source (wood) of Vishwambhara, 

It *1 not (they) see, realise % because it (is) 

incomplete, conditioned 55^ doing the functions 

of life (It) is JTHirHW called life, speaking 

Speech (speaker) seeing the eye (seer), 

hearing ^^^I^the ear (listner), thinking the mind 

(thinker), Those these (life etc.) merely 

its name according to function. He who 

worships^ meditates upon each one of 

these he ?r not knows ; % because it (is) 
incomplete, conditioned ‘is these is by 

particular ■ function. ffa Supreme Self alone 

is to be meditated upon, worshipped % because 'SPET in It 
(unconditioned self) all *5^ these (differences) 

are, , become united, one, of it all that 

this qrai. which (is) this W?JTf self is t,o be 

realised, known % because 4? (one) knows this ^4*1. 
all through it. «TSIT f Just as (one) gets 

back, finds (a missing animal) through foot-prints, hoof- 
marks m (He) who 4^ knows this (as free from 

differentiations) attains, obtains fame, knowledge 

of unity ^^9|5q[ (and) association (with relatives), liberation. 

That^ this universe was undeveloped , before 
manifestation.. * Causal universe developed of itself 
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into name and form. It got'some name (such as 
Devadatta or Yajnadatta) and had some form 
(say, white or black). So even now when ari 
undeveloped thing is developed into name and 
form, it gets some name and has some form. 
^ The supreme self has entered ^ into all these bodies 
from Hiranyagarbha down to a clump of grass, up 
to the very end of the nails just as in the world 
a razor lies in the barber’s instrument-bag or as 
i hre which sustains the universe lies in wood, 
They do not realise self in its true nature although 
they see its conditioned aspect that performs the 
following functions. When It performs breathing. 
It is called Life (as one is called a cutter or cook).^ 
When It speaks, It is called speaker. When It 
sees, It is called the seer. When It hears, It is 
called the listner. When It thinks, It is called the 
Thinker. Life, mind, etc. are merely its names 
in respect of the functions it performs. He who 
meditates singly upon each one of these particular 
aspects does not know the self as a whole,because 
It is conditioned by being divided into these single 
characteristics (from the totality of aspects). The 
supreme Self alone is to be meditated upon, be¬ 
cause all these differences due to limiting adjuncts, 
such as life etc. become one in the unconditioned 
self, just as different reflections of the sun in water 
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Became one in the sun. Of all these, this entity 
called self alone is to be known and nothing else. 
Because one knows all these when the self is 
known, , just as in the world one finds a missing 
animal. He who realises® the self as free from all 
differentiations attains the knowledge of unity and 
liberation. 


[Notes —1. It means ‘that which was this and this 
which w’as that ’ indicating an identity of the universe in the 
causal and kinetic states. As foam appears on limited water 
so the causal state passes into the kinetic. It shows clearly 
that a non-existing thing cannot be produced or an existent 
thing cannot be lost. As the existence of a tree in the seed- 
form inferred from the sprout, so is the causal state of the 
universe inferred from its kinetic state. 

2. The aim of the Upanishads is to teach about the self 
upon which the limitations of agent, action and result have been 
superimposed by primordial ignorance. The entrance of the 
self into these bodies is like the reflection of the sun in water. 

3. Likewise the self is called the doer, the goer* etc* 
according to the functions performed through hands, feet, etc. 

4. As long as one knows the self as possessed of the 
natural functions of seeing, hearing, etc. he does not really 
know the whole (real) self. 

5. The self appears conditioned through innate ignorance 
just as a mother of pearl appears as a piece of silver or sky 
is imagined concave or blue through error. Self-realisatidn 
means the removal of this ignorance, which is possible by the 
awareness of the real self. Self-knowledge therefore is not an 
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action which is the product of ignorance like the birth of a 
son in dream. The* teachers of Self-knowledge frequently 
make use of the following parable to show the illusory nature 
of our sorrows and sufferings consequent upon the bondages 
of body, etc. Once ten persons crossed a river. Reaching 
the other bank one of them counted their number to ascertain 
the safe arrival of all. And he was sorry to find that one of 
them was lost. Each one of them counted the number with 
same result, for every counter omitted himself through igno¬ 
rance. So they all started lamenting. A traveller passing 
that way enquired about the matter and understood the whole 
situation in no time. He asked one of them to count again. 
When the latter counted nine, the former telling him to stop 
said, ‘ you are the tenth.’ This procedure he carried on with 
all the ten men. When they realised their mistake, they 
became very happy and their sorrows vanished.! 

That this (self) ST^T: (is) I dearer than a 

„ dearer ftTTTT than wealth, &!!l; dearer 

than all WWfk others (objects), ?r^«l this which 
(is) Self (is) nearer, inner, m He ?l: who 

should say ^*1, to one calling anyt hing eE e 

dearer than self, (his) ^ear {one) 

, Literally ‘ will meet with extinction of life.'—iNityananda. 





will perish % certainly. I’Wf; (He is) capable, competent, 

(it) shall be indeed ^WT so (true), (one! 

should meditate only upon self (as) dear. 

He Sf: who meditates *|;5r only WTWRH upon self 

as dear certainly his fiwJl. dear one is 

if not mortal, short-lived. j 

[Here is another reason why the supreme self 
should be chosen as the only object of meditation | 
to the exclusion of everything else.] 

This self is dearer than a son who is held 
extremely dear, in the.world. It is dearer than j 
wealth such as gold or jewels. It is dearer than all 
other external objects that are hefd dear in life. 

It is nearer than even the body and the organs. , j 
It is innermost. If one who holds the self as dear | 

say to one calling anything else dearer than the i 

self, what is dear to you will perish-—he is indeed 
capable of saying so, and what he said will certain¬ 
ly be true. Therefore one should meditate upon 
the self alone as dear. Of him who meditates upon 
the self as dear, his dear ones are not mortal.^ 

[Notes— 1. Mortal objects cannot attain immortality 
but they attain longer life by virtue of. this meditation. —- 
Anandagiri.] 
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mi. That Sri^; (They, some speakers) say, declare 
which (is) by the knowledge of Brahman (supreme 

self) (wp) shall become, shall attain identify with 

all,--(f % thus) men think, hold. 

what rTT that ^ Brahman knew by which 

It became all. 

[That the aim of the whole Upanishad is to 
impart the knowledge of Brahman is introduced 
here.] 

Some seekers declare: Men having special 
aptitude for the knowledge of Brahman hold 
that this knowledge is sure to lead to identity 
with all excluding nothing. Well, wliat did that 
Brahman know by which It attained identity with 
all? 

^ H ?T?IT ^ I WT f I ffsf: 
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% Verily, emphatically before, prior to (realisation) 
this (self perceived in the body) ?rrffi?T was SI^fT Brahman, 
rfcj; It knew STRATIsm Itself ^ only thus ?rfq; 

I 3l%r am STfl Brahman Ultimate Reality. Therefore 

It becanie all, whoever among 

the Gods knew, comprehended ^ It he 

also '?^v|T5rrT became that (Brahman), ^r^ir Similarly 
among the sages, similarly among- 

men. The sage named Bamadeva seeing, 

realising ^?RT this ?rH ^ (as) That knew I 

became 3R5* Manu ^ and the sun, Even 

Ijarfi; now, to this day whoever knows, realises, 
thus It ^^i^this ^r% thus ?Tr^lT am Brahman, 

f?: He becomes all this (Universe). ^ 

Bwen the Gods rf not are able to do his 
harm, Because he becomes their 

Self, nvi Again, on the other hand he (one, ignorant of 
Brahman) who adores, worships another 

God fr% thus He (is) one (differentiated 

from me) am ^*5^: another (subordinate to . him) 

•r not knows, ^«rT as ^T: he (is) indeed an animal 
of the Gods. % Verily ^«TT f as «rf^: many tWW: 
animals feed, serve man 

so each one man ^?ri% (=rfeeds, 

pleases Gods only in a single animal 





’ being given (if) becomes unpleasant 

f%9 what of many (animals). Therefore It (is) 

i iT not pleasant them that men 

should know ?I?I^That. 

This self that is perceived in the body was 
emphatically Brahman and all even before realisa¬ 
tion.^ It knew only Itself as immediate and direct 
Brahman, and with this knowledge It became all 
j this universe. And those of the gods who realised 

1 It in this manner became Brahman. Similarly 

; whoever among the sages arid men had this realisa- 

l: tion also became That. The sage named Vamdeva 

knowing his own Sdlf as identical with Brahman 
f visualised these mantras : ‘ I was Manu and the Sun, 

i etc.’ And even now whoever^ in the similar way 

I • knows the identity of his self and Brahman be- 
j comes all this Universe. Even the powerful gods, 

' much less others, are incapable of doing any harm 

to a knower of Brahman as he has become their 
i ' Self. On the other hand an ignorant person who 
a4o{:es another god thinking ‘ He is different from 
me and I am his subprdinate ’ does not know truth. 

I This man being ignorant of Brahman is like an 
animal ® to the gods. As in the world cow^s and 
horses serve their owner and controller, so does the 
f ignorant man serve the gods. Even the loss of 

■ one animal is painful to one who has many such. 
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One can well imagine what anguish it causes him 
who is robbed of many animals. Therefore the 
gods get mortified^ if men get out of their grip 
and somehow realise this identity of the Self and 
Brahman. 


[Notes —1. This knowledge of Brahman is never obs¬ 
cured in any state of differentiation. Br<ahman cannot be 
otherwise under any condition of time, space and causation. 
The same Reality cannot be Brahman and not-Brahman at 
the same time just as the seen cannot be both bright and dark ; 
or a woman cannot be half-old and half-young at one time. 

2. As a cow or other animals are useful to men by yield¬ 
ing milk or carrying loads so this man is useful to the gods 
for doing sacrifices and other services.—Rig Veda (4. 26. 10.) 

3. There is no difference regarding the knowledge of 
Brahman, between giants like Vamadeva and the human 
weaklings of to-day. Knowers of Brahman whether they are 
men, gods or sages are same, for they are all one with Brah¬ 
man. The Shruti verily says that a knower of Brahman 
becomes Brahman. 

4. So Vyasdev says in the Anugita, ‘ The world of the 
gods, O Arjun, is filled with those who perform rites and gods 
do not like that mortals should surpass them.* (Mahabharat, 
14. 20. 59).] 

r\ ^ 
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^ ^ qriHT7<?q^ ^«it 

II II 

Before ^offi^this (the Kshatriyas and the other castes) 
was, identical with. ^ verily STi^t Brahman, Viraj 
one only. He ^ being qspij; alone (without a 

protector) such as a Kshatriya ^ not prospered, 

flourished, He created ivm grand, excellent 

form. the Kshatriya,—those who (are) 

Kshatriyas among the gods, Indra the king 

of Gods, Vanina (god of aquatic animals), the 

Moon (god of the Brahmanas), Rudra (god of . the beasts), 
'q^r^: Parjatiya (god of lightning etc.), q'?r: Yama (god of 
the manes), death (god of diseases), f^T«T: (and) 

Ishana (god of luminaries), I'herefore there is 

^ no (one) higher, better, than the Kshatriyas : 

Hence cnpig: the Brahniana worships, praises 

Kshatriya from below, from a lower seat 

in the Rajasuya (sacrifice), (He) gives, offers 

that fame, homage on the Kshatriya indeed. 

^ That this which (is) ^ the Brahman qiV^: is the 
source of the Kshatriya, Therefore 

although Tisrr the king srr=E^/% gets, attains superiority 

distinction at the end salutes Sf^ the 
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itnan indeed sSflR, his !sfTT%3^ his source. He «r: ^ 
wWb {%sn% slights, hurts tJHH it strikes, destroys 

at his source. fT: He becomes worse 

sinner, more wicked mi as (one) injuring, slighting 

(one’s) superior. 


Before the creation of the Kshatriya and other 
castes verily Viraj ^ was alone. Being without a 
protector in the form of a Kshatriya he did not 
prosper in his work. He created an excellent form, 
the Kshatriyas, who are well known in the world as 
Kshatriyas* among the gods: Indra, king of the 
gods, Varuna, god of the aquatic, animals, the 
rhoon, god of the Brahmans, Rudra, god of the 
beasts, Parjanya, god of the lightning, etc., Yama, 
god of the Manes, Death, god of the diseases, etc., 
and Ishan, god of luminaries. Therefore there is 
none superior to the Kshatriya, because they are 
endowed with special enainence. Hence the Brah¬ 
man praises the Kshatriya from a lower seat in the 
Rajsuya sacrifice. He offers * that homage to the 
Kshatriya. The Brahman is the source of the 
Kshaitriya, therefore although the king gets the 
distinction of being anointed in the sacrifice, when 
the ceremony is over he salutes the Brahman, his 
source. He who looks down upon the Brahman 
destroys his own source. He becomes more wicked 



By doing this, as in life one grqws worse by hurting 
pne^s superior. 
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[Notes— 1. Viraj in the form of fire is the deity of 


Brahmana. He is called Brahman because he identifies him¬ 
self with the Brahman caste. 

2. After them, the human Kshatriyas, Pururavas and 
those who belong to the lunar and solar dynasties, presided 
over by Indra and other Kshatriya gods, were also created. 

3. When the king, anointed for the Rajsuya sacrifice 
addresses the priest from his seat as ' Brahman the latter 
replies, ’ You, O king are Brahman 


^ ^ 

G 
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Yet,' even now, he (Viraj) H not increased, 

flourished. W- He created Vaishya «?;rfTT% those 


??Tf^ who the class (the species) of gods 


are mentioned, are designated in groups:— 

(eight) Vasus, (eleven) Rudras (twelve) 

Adityas (thirteen) Vishwadevas, sons of Viswa, 

(and forty-nine) Maruts. 

Even after the creation of the Kshatriyas 
Viraj did not flourish as before in his work for 
want of somebody to secure wealth for the per¬ 
formance of rites. He created the Vaishyas 
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'having as their deities those classes of gods who J 
abound ^ in groups; The group of eight Vasus, the ' 
group of eleven Kudras, the group of twelve 
Adityas, the group of thirty-nine Viswadevas, and 
the seven groups of forty-nine Maruts. i 

[Notes —1. For they succeed in acquiring wealth mostly ! 
in combination, not singly.] S 

■f 

II II 

W: He (Viraj) yet, still ^ not increased, | 

prospered. ?r: He ^T^srg; created Shudra caste j 

Pushan, nourisher. % Verily this (earth) b®) i 

Pushan ; If Because this (earth) nourishes j 

all fg^Hthis ?rcl. whichever ^^I^this. 

Even after the creation of the Vaishyas Viraj 
did not prosper for want of servant. He created j 
the Shudra caste presided over by Pushan (nour¬ 
isher). This world indeed is Pushan ^ ; for it- nou¬ 
rishes all that exists. 

[Notes— 1. Pushan is also the deity of the earth.] , 

/\ c* 
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H; He (Viraj) H not increased, flourished 

yet, even now, (he) created that good, 

excellent form justice. ^fic3[ That this 

(=:5!T.*) which (is) justice, rightness Master, 

controller of the Kshatriya. Than that ^ITTcT 

justice is *T not (anything) greater, higher. 

So the non-strong, weak person hopes (to 

defeat) a stronger person by justice 

as irr^r through king. Thus which % (is) in reality 

that justice % (is) verily rfct that truth. 
Therefore (the bystanders) say one speaking 

the truth, speaks what is just, WT or 

one speaking what is right speaks 

the truth % because both these indeed 

Vrg7% is, are this (rightness). 


Even after the creation of the four castes 
Viraj was not prosperous enough for he was afraid 
that the Kshatriya- might be fierce. He created 


that^ good form called rightness. This rightness 


is the master of even the Kshatriyas. Therefore 
there is nothing greater than rightness. That 
controls all. So even a weak person wishes to 
conquer another stronger than himself by the 
power of rightness as in life a householder does 
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tlifough a king, the most powerful of all. What is 
rightness is in reality truth.' Since it is so the 
bystanders who know the difference between them, 
say that one speaking in accordance with the 
scriptures speaks what is conventionally right or 
conversely also one speaking what is conventionally 
right speaks according to the scriptures, because 
both of them are rightness. [Hence the precondi¬ 
tion of practising the particular fornas of rightness 
is to identify oneself with one or other of the four 
castes : Brahman, Kshatriya, Vaishya or Sudra.] 

[Notes— 1. Truth is the theoretical knowledge of a 
thing according to scriptures. When the same knowledge is 
put into practice is called rightness.] 

Wr 
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That, thus, so. qHct. this (these, four castes) SHT the 
Brahman, the Kshatriya, the Vaishya (and) 

the Sudra. mi. He (Viraj) became, m a Brahman 

among the gods ssTflRT through fire, only srift^J 
the Brahman among men. a Kshatriya, 

through the (divine) Kshatriya a Vaishya through 

the (divine) Vaishya, : (and) a Sudra through the 
(divine) Sudra. Therefore (People) desire, 

wish to attain world, place among the gods WSTl 

through fire ijsr alone (and) amongraen mHW through 

the Brahman, ft because by these Iwo^^^trrT forms 

(Brahman and fire) aW Brahman, Viraj was, became, 

mnifested. '?rsi Then, if *nr who f % verily ^ goes out, 
departs from this world not seeing, not 

knowing his own world (the self) he 

unknown 5T not protects, saves him ?r«lf as 

the Vedas not studied, unread or any 

(secular) work (such as agriculture) not done 

?rPr f even STT if !%<! one- not knowing thus 

does, performs a good number, a great many 

gtrqtf meritorious, holy works, rites rlri;, f that, those 

(acts) his (of the ignorant man) perishes 

certainly 55rs?r?f: in the end; (after the enjoyments of fruits). 

(one) should meditate ^ only upon the world 

snWHB, the Self. ?T: He who g<?T^ worships, meditates 
only upon the world «n?*rRH. the self his 

works, rites ST fc never are exhausted. ?r??nrl 

From this self indeed certainly (he) 
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creates iff?!:, that that which which (he) 

desires. 

Thus were created the four castes: the BrSh- 
man, the Kshatriya, the Vaishya and the Shudra. 
Virai, the creator of these castes, directly became 
a Brahman god in the form of fire and a Brahman^ 
man in the human form. He however assumed a 
changed form in the other castes. For, indirectly 
he became a Kshatriya god through Indra and other 
divine Kshatriyas, a Vaishya god through Vasus 
and divine Vaishyas and a Shudra god through 
Pushan and the other divine Shudras. There¬ 
fore people seek to attain a place among the gods by 
performing rites connected with fire. Because 
Viraj. directly became Brahmana and 'fire, the 
agent and receptacle of rites respectively. If any 
one goes out of this world without the knowledge 
of the Supreme Self, the latter being unknown, fails 
to save him from grief, delusion and fear by the 
removal of ignorance, as the Vedas unread does 
not enlighten one on the rites, etc., or any similar 
w6rk such as agriculture not performed does not 
bestow its results. Even if a genius who does not 
possess the knowledge of the self undertakes a good 
number of meritorious rites such as a horse-sacrifice , 
in the world, those rites of that man ignorant of f 
the Self are bound to perish after the enjoyment of ' 
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the fruits like the splendour arising from the 
■^^antasy of a dream. One should therefore medi¬ 
tate only upon the Supreme Self. The works of 
one who meditates only upon Supreme Self never 
perishes, simply because he has no work.® From 
this Self be certainly creates whatever he desires. 

[Notes— 1. That is why the Brahmana by their very birth 
attain the human results for which they need not perform rites 
depending on fire. But if they want divine results, they have 
to resort to rites connected vyith fire. As it is said in the 
Mahabharat (2. 87) : ‘ Brahman attains his life’s ends by the 
repetition of the sacred-formula whether he performs any rite^ 
or not. Brahman is a friend of all.’ 

2. The eternal fact is again stated here. The man igno¬ 
rant of the Self continuously suffers from the misery of trans¬ 
migration by the exhaustion of the results attained by his 
; work. That is not the case with the knower of the Supreme 
Self. As emperor Janak said—" If Mithila is on fire, nothing 
mine is burnt.” fhlahahharat 12. 176. 56.) 3 


■ ^ m mm ^ 
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^«y Now this WrfTT self (the ignorant house¬ 
holder) % (is) verily world, principal stay, support 

of all beings. what he ^1^1% makes 


oblations (in the fire), what (he) sacrifices rT^ by 


that world, refuge of the gods. ^5? Now 


what Che) repeats, what the teacher says, recites 


by that (support) of the sages. Now what 

(he) offers cakes, makes offerings f^wqf: to the 
manes, to the fathers that tries to obtain, to raise,' 

desires to have son, offspring, by that 

(support) to the manes. Now that (he) makes 

(men) live, gives shelter men, (and) that 

gives food to them, &5T by that 

(support) to men. Now that gives 

fodder and water to animals, by that 

(support) to animals, That his houses 
beasts birds ’3rTfqqil%r^Ty^: (and) even the ants ^cr3fr^#a‘ 

live and feed by that world, refuge to them. 

^«TT f Just as % verily (one) wishes absence 

of misfortune, safety tb one’s own of world, of 

n'iicrocosrn, of body, ^ so ail beings 

wish ?rR!%q^ welfare, non destruction, 

to him who knows it thus. ^ That this (five'fold 
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Now this householder qualified for rites is 
verily the support to all beings from the gods down 
to the worms. He becomes a support to the gods 
by pouring out libations in the fire and perform¬ 
ing sacrifices. By reciting the Vedas he acts as a 
support to the sages. In so far as he make.s offer¬ 
ings of cakes, water, etc., to the Manes and raises 
off-springs, he is a support to the Manes. He 
becomes a refuge to men by offering accommoda¬ 
tion to them in his house as well as food to them 
and others who do not stay. As he gives fodder 
and water to animals he becomes their principal 
stay. And because beasts, birds—and even the 
worms are fed by the crumbs, the offerings given to 
them and washings of utensils etc., in his houses, 
he is their main prop. Just as one verily wishes 
welfare to his microcosmic form consisting of the 
body and organs, so do all beings from gods down 
to worms wish non-destruction to him who knows 
it as such. Verily this five-fold duty to gods, 
sages. Manes, mei\ and animals is known from the 
Shatapatha Brahman (1, 7.2. 1-6) in which they 
have been well discussed and described as five 
great sacrifices. 
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^ ^T^m^ ^ ?n^?5r^ ^ *H ^prr- | 

SS^RT ^TI^ srm: R^tl M ^ rl%5[^ 

Ir-k 3Rt%*T ft r;r}ss^ ^ 

RWft ^ 'TTf^ mi 

qr^^ft^'"' ^ qft^ ft^ ^ ^Irt^ r rr | 

^ II ^V3II |ft mfi Riff'RR; ^ i» 

This ?fT?JTf self (ignorant man) «rT?ft?i; was s!T^ . i 
before (marriage) «|5r indeed q?B; one, single {entity) tcg: only i 

?r: he 5r«PI»r!Rf desired f% thus Jr to me let there be \ 

5riqT a wife. «r«r Next smiJw let (me) have progeny. ^ ] 

Next ^ (let) me ?*nr!; have f^*!. wealth. 3r«f Next fRk 

let (rne) perform work, sacrifices. This much 

I verily desire. ^ Not (one) would get, might 

have 5J?r; more WH: than this ^ and H not wishing, 

gspRIfJ, Therefore even to this day, now 

(being) single ^BWl^ (one) desires ffrT thus Jr to me 
let there be 5n?TT a wife. ^ Moreover srsn^*!' let (me) 
have offspring. And Jf to me let there be 

wealth, Moreover let (me) perform ^ work, 

rites. ®n^rr As long ^T: he sr not STIjfr^ gets, obtains ssrf^ 
even each one of these so long ^ 

only (he) thinks, consider^(himself) Wt :) 

not complete, not whole. tT^ His't^PfsIrrT fullness, wholeitess. 
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completeness ^ also the mirtd (is) ^a^ indeed 

his 'SriWI Self, speech wife, rTTsU: hfe, vital power, 

progeny, the eye, human fir=5ITi; wealth. 

% Because ’ggm by the eye, (he) obtains, ?t?I. that, it, 

(human wealth) wVIPR; the ear, divine, belongi ng to 

the gods (f^^ wealth) % because «h^ by the ear 
(he) hears Hfi; it, (divine wealth) «nWI the body qw indeed 
his ritej % because (he) performs rites 

WltWSTT by the body. W. That this W- sacrifice (is) 

five-folds, having five factors the animal (has) 

five-folds, five factors gtS^s the man ttT^: (has) five-factors, 
all this (means or the ends of rites) 

=3 that whichever (has) five-factors. Who 

knows, realises tfspR; thus (as the five-fold sacrifices) 
obtains, get rPI. that f^this all (Universe). 

This Hian^ was indeed before marriage single 
one in existence. He desired * thus: Let me have 
a wife who will make me qualified for the sacri¬ 
fices so that I may have progeny. And let me 
have wealth such as cattle, so that I may perform 
regular' and occasional rites that will confer pros¬ 
perity and liberation on me. Desire * indeed ex¬ 
tends no further than these objects. One cannot 
obtain through desire anything more than these 
things in spite of his wishes. Therefore even now 
a man being single before marriage desires thus : 
Let me have a wife, so that I may have offspring, 
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let me have wealth so that I may perform sacri¬ 
fices. As long as he does not get all of them— 
wife, son, wealth—so long he does not think him- 
self whole. The wholeness of this man verily 
comes in this way. The mind being the chief of 
the body and organs is like his Self as the head of 
a family is as it were the Self of the wife and 
others. Speech * is like his wife, for speech follows 
the mind as the wife does her husbands Vital 
power is his progeny, for it is created by mind and 
speech for performing sacrifices: The eye is his 
human wealth because it sees cows, etc., that are 
used in the sacrifices: The ear is his divine wealth, 
because meditation concerning gods depends on it 
and the body is the rite because he performs rites 
by it. This sacrifice is therefore five-fold and is 
performed even without rites. The animals such 
as cows are five-fold and the men are five-fold. 
In short, the means and the ends of rites whatso¬ 
ever are five-fold. He who realises.himself to be 
the five-fold sacrifice attains all this universe as 
his own Self. 

[Notes— 1. A natural ignorant man of the upper three 
castes identified with the microcosm consisting of the body 
aiid organs. 

2. The self-same desire assume two-fold aspects of 
means and ends. An ignorant man goaded by desire helplessly 
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"^ts enmeshed in it like the silk-worm in the cocoon 
and forgets his real self. As Taittiriya Brahmana (3. 10. 11. 
1.) observes; They are ignorant of their true self, as they 
are attached to the sacrifices, do them with fire and get 
choked by their smoke. 

3. Life can be summed up in these two hankerings : 
'means and ends— either visible or invisible that can be 
acquired. Desire consists of only these two hankerings after 
means and ends. 

4. Speech here means words conveying injunction and 
prohibition which the mind receives through the ear, under¬ 
stands and uses.] 

CHAPTER ONE : SECTION FIVE 

I ^ 

srCt%5i I H ^ ii^ii 

When, which the father (of creation), creator 

created, produced seven (kinds of) food, 

object of enjoyment by knowledge, by meditation 

(and) by penance, by rites (I will disclose). One 

of this (world) ?Trvrr?30Fr, (is) common, general. Two 
(ke) assigned, apportioned to the gods. 
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«r^?I (he) mad^, kept for himself. one 

(he) gave, allotted, qrS*’T! to the animals. 

In it ifr4fr^ all (this world) rests, is dependent 

•whatever JrT(%% breaths, lives >31 and whatever not 
(breathes, lives) IfWTfp why they ^ not are 

exhausted being eaten, being consumed 

constantly, always. VI- He *r: who % indeed SP? knows 
that «rf%^r*T -inexhaustible, imperishable eats, enjoys 

food, object of enjoyment without effort. ?T: He 

even *1^% goes to the gods. ?r: tie 

lives- on food, that gods eat, nectar thus (are) 

The Verses, the Mantras. 

When the creator ^ created seven kinds of food 
by knowledge (meditation) and penance (rites), one 
of them was the general food of all beings. Two 
he assigned to the gods. Three he kept for him¬ 
self and one he allotted to the animals. Whatever 
breathes and whatever breathes not are all depen¬ 
dent on them. Why are the foods not exhausted 
though they are being constantly consumed ? He 
who knows them as inexhaustible eats food with¬ 
out effort. He goes to the gods and lives on the 
food of the gods. These are the Mantras. 

[Notes —1. Here creator not only means Hiranya- 
garbha but every being in a certain creation who performs 
knowhsdge (meditation) and penance (rites) according to the 
scriptures. For like Hiranyagarbha every being becomes the 





lather of all in the next creation every one is both the 
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enjoyer and the object of enjoyment of the whole Uni¬ 


verse—Anandagiri.] 





I 


^ Sf ^ 


q^qi^RTt m iw %m q^- 
^S5?nqq^q 5iT?iqT|r^i»qT^ 
q^fp m qif^fq m ^ qqlh ^ 


I nMm q^ q^ q q^%qT|: qqm 

I • nqq qqq'^^ q qqt fq?n?i^ idfq q^: 
I ^q^^q qq^ ft qq^^^ft I 

[ q ^q?^s?iqTqift pqt qi sfrftrft: 

f ^ #[q^ sq: sq^qq^ i ^ qqiqf^ft qr 

f qrftrft: ^ llw fqqT fqqT qq^ 

[ ph^ ? ^ q^% S#^q^ I 

I ^ ^5q#qqtfq ii r ii 


That, when f^T father, creator^ created, 

produced seven kinds of food by intelligence, 
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by meditation, by penance, by rites—(means) 
thus—firrlT father, creator, % verily created (them), 

by lintelligence, by knowledge by austerity, by 

rites one (food) of this (world) (is) 

general, common (means) thus; This (food) 
indeed which this is eaten that (is) 

common food. He q: who adores, 

is devoted to this he ^ never turns, is free 

from sins, from evils, for thus (is) 

general (food). % Two (he) distributed, apportioned 

to the gods ^ (means) thus oblations poured 

in the fire ^ and offerings made to the gods. 

Therefore (they) pour oblations ^ and ST^% 

make offsprings to the gods. ^ However, on the 

otherhand, (some) say, hold—sacrifices 

at the new moon and full moon. Therefore ^ not 

(one) should be sacrificer for secular results. 

One (he) gave to the animals, 

That (is) milk, for «rJr first, infancy ^ men 

and TO^r: animals live on only qf^f: milk. 

Therefore % verily first (men) make 

lick ^mf^new born babe, child melted butter, 

m or make suck breast. ^«r And J 

(they) say new-born calf non-eater 

of grass, on it (milk) all rests, depends 

^ which srrf%% breaths lives and which 

^ does not, % for this !Tr%T%WH depends, rests 

* ' Ishti * hear means ' Kamyeshti’= sacrifice with secular results 
This is kno-wn from the Shatapatha Brahmana (1. 3. 5. 10.) 
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on imlk =8T?i; this ^TT^: (^ome Brahmans) say 
that the whale year with milk making 

offerings conquers repeated death, 

•f Notf^^r^t (one) should know, understood in that sense. 
«?3‘H Such knower WqF5T^% conquers 

death gr?][ that day on which day indeed 

makes offering f| for sr^=e^% gives eatable 

food, to the gods. ^F^T^why these (foods) ^ 

not are finished, are exhausted being eaten, 

being consumed always, constantly 5 ^: the being 

% verily w/%%; (is their) permanence, inexhaustibility % for 
he creates this WJi food 55 T: again g^r: 

and again who knows these 

permanent, inexhaustible g^: eater % jmdeed (is) 

the (cause of their) inexhaustibility % for, in fact he 
3rsT*r% creates this food Bnn by intelligence, by 

meditation by intelligence, by meditation ^JTTW: (and) 

■ rites ; ^ if, when «T not (he) should do «^c[. this 

^ indeed (it) is exhausted, ?l: he «n% eats ?r9rq;, food 

SRft^ by Pratik. STeft^H Pratik (is) face, eminence, 
effortlessness this (means) 5% by face, by emi- 

nencei effortlessness. ?T: he goes to, attains 

the gods. He lives on ^TsSqi^ food of the gods, 

nectar—this sr^^r eulogy, praise. 

When it is said that the creator created seven 
kinds of food through knowledge and penance, it 
is clear that the creator verily created them through 
knowledge and penance. The Mantra ‘ one is the 
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general food to all: beings ’ means that this food 
which is eaten daily by all eaters is general to all 
eaters. He who is devoted to this general food to 
prolong his life instead of performing sacrifices is 
never removed from sinsbecause this food is the 
common property of all. The Mantra ‘ Two he 
distributed to the gods ’ means the two foods in the 
form of oblations poured in the fire and other 
offerings made to the gods. Therefore house¬ 
holders even now oflfer food to the gods by making 
oblations in the fire and then giving them other 
presents. Some hold that the new-moon and full- 
moon sacrifices are meant by these two kinds of 
food and not the above two offerings. In order to 
keep them intact for the gods, one should not be 
occupied with rites for secular results. The food 
that the creator gave to the animals is milk. Be¬ 
cause men and animals live on milk only during 
infancy, therefore men make a new-born child lick 
melted butter in contact with gold in the post¬ 
natal ceremony or make it suck the breast. And 
the animals only suckle the young one; so they 
say that a new-born calf is a non-eater of grass. 
The meaning of the Mantra ‘ on it depends all that 
breathes and that breathes not ’ is that the whole 
animate and inanimate world rests on milk. It is 
said in some Brahmanas ^ that by making efffering 
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of milk in the fire for a year one overcomes repeat¬ 
ed death. The Mantras should not be understood 
in that sense. He who knows as described above 
overcomes* repeated death on that very day'' in 
whjch he makes that offering. Because he dedir 
cates ail eatable food to the gods by means of 
morning and evening oblations." The Mantra 
‘Why are they not finished though they are con¬ 
tinuously being consumed ’—means that the eater 
is verily the cause of their inexhaustibility because 
he creates all this food, again and again by knowl¬ 
edge and penance. The Mantra ‘ He who knows 
these foods inexhaustible ’ means that the eater is 
in fact the cause of their inexhaustibility, because 
he creates this food repeatedly by knowledge 
and rites (that is, by the efforts of his speech, 
'■ mind and body). When he stops doing this for a 
moment the food will be finished.'’ He eats food 
with Pratika: Pratika means face, eminence. 
Hence the meaning of the Mantra is that he enjoys 
food with eminence^ and gets identified with the 
gods. He lives on nectar—is an eulogistic state¬ 
ment. 


[Notes —1. Similar view is expressed in the following 
sacred texts. Rig Veda (10. 117. 6.) says: ‘ The food that 
an ignorant person eats "without offering to the gods brings 
death to him.’ Mahabharat (12. 246. 5.) says: ‘One must 





not cook food only for oneself.* Gita (3. 12.) says : * He who 
eats food without giving to the gods is a thief.* Manu 
Samhita (8. 317.) says : ‘ The destroyer of a foetus can throw 
his sin in one who eats food without setting apart for others,’ 
Taittiriya Upanishad says (3. 10. 6): ‘ I devour that man 
(as food) who eats without giving to others. 

2. According to these Brahmaims three hundred and 
sixty oblations are offered in one year taking morning and 
evening oblations as one. The bricks by which the altar 
for the Agnihotra sacrifice is built are called Yajusmati and 
have the same number. The oblations are imagined as these 
bricks and so also are the days of the year.* 

3. After death he becomes identified with the Universe 
and does not take another birth to make further death possible. 

4. He has not to await the result for''a-year but attains 
in a single day the same which is identity with the Universe, 

5. As it is said in Shatapatha Brahmana (13. 7. 1.1) thus : 

* One desiring union with Hiranyagarbha performed sacrifices. 

He thought—as sacrifices never produce eternal results let me 
offer myself in all beings and all beings in me ’. By offering him¬ 
self in all beings arid ail beings in himself he attained highest 
place among all beings as well as identity with all the gods. , 

6. ^Therefore the whole Universe is a series of actions and V 
results, means and ends. It is unreal and flimsy like flowing 
stream or a burning lamp. As a banana stalk is without 
fibre, so it is devoid of substance or reality. It is as illusory 
as a foam, mirage or a dream. But this unreal Universe 
appears real and eternal to them who identify themselves with 
it. The Upanishad inculcates the knowledge of Brahman 
only for those who are disgusted with the Universe and 
desires to get rid of it. 
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He eats food and never becomes the food. Unlike an 
ignorant man he is the self of the foods, and is only their 
eater but never the food.] 

*n’>T 

I T3[f^f%r3T 

?i!S[T5?Ri[T 

§F?!>n^^^T fl ^ jfT'ntscrTJit 
sn"*! 3T^i*n?in 

jfFm: II \ II 

5 fif% Three (kinds of food) «rT5»T^ for himself ?% 

(he) made, disigned—?f5f: the mind the speech srrani, 

the vital power; gn% these «ri?*T^ for himself WfW (he) 
made, designed (People say) Thus qtTRT^-JnTT absent- 

minded, unmindful (D was, ST not 9t^5?JT (l) saw, 

3rw|^f-»T^ absent-minded (I) was Sf not ^TStWH. (i) 

heard ; % because *R?n by the mind only <R*ira (one) 
sees, by the mind (one) hears. ^IT: Desire 

deliberation flrf^%^^TT doubt, faith, want 

of faith, steadiness, patience, want of steadines^, 

impatience, modesty, shame, "'Sfi': intelligence 
fear—all this (are) tr^ indeed, the mind. 

?TWTcI. Therefore even (one) being touched 







on the back, from behind raSTRlft knows by the mind 


alone ST: that whatever ?rs?; sound (is), W that (is) - 
«J«r indeed speech; % because t[^r it ^iqfri traces, 

determines ?srWcT*i:, end (of everything). It (is) % indeed 

•T: not (revealed) STmTs Prana, ^fTTSTS Apana stfW; Vyana, 
Udana, srflTJT: Samana, ^ Ana all this 
(are) but srftSTs Prana. This self, microcosm 

% verily full of these, composed of these, ori^-»T?I: 

full of speech, full of mind !twr*7*I: (and) full of life, 

vital power. 

Prajapati, the father of creation, made for 
himself three kinds of food. It means that the 
father assigned for himself the nnind,^ speech and 
the vital power. They say, I did not see the 
object as my mind was elsewhere; I did not hear this 
because my mind was engaged elsewhere. Every 
body sees and hearts through the mind\ Desire,“ 
deliberation,* doubt, faith,* want of faith, steadi¬ 
ness, impatience, shame, intelligence and fear— 
all these are nothing but the forms of mind. ; 
Because even if one is touched on the back 
invisibly by any body, one knows it distinctly by 
the mind whether it is a touch of the hand or knee. 
Therefore the internal organ called mind does 
exist. All kinds of sound in the world—whether 
it be an articulate sound of a creature or an inarti¬ 
culate sound of the musical instrument or clouds-r— 
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are nothing but speech; because being luminous 
like a lamp it reveals other objects but it cannot 
itself be revealed by others like objects. Prana,^ 
Apana,^‘ Samana,^ Vyana,^ Udana^’ and Ana‘^ are 
only particular functions of the vital power. This 
microcosm called the Self is composed of these 
three. It is composed of the speech, the mind and 
the vital power of Hiranyagarbha. 

[Notes—I. Mind is the internal organ that joins itself 
with form, sound and other sense’•objects to make perception 
possible. Perception is impossible in its absence. Even if 
the external organ is connected with the respective object 
one does not perceive the object without the presence and 
cooperation of* the mind. It also helps to distinguish between 
perceptions. 

2. Sexual attraction, etc. 

3. Consideration of a thing lying in front of us whether 
it is white or blue and so on. 

4. Belief in the efficacy of sacrifices to produce results 
in the hereafter; also belief in the existence of the gods, 
etc. “ 

5. Prana is the nerve function connected with the hfeart. 
It can move to the mouth kud the nostrils. It is called Prana 
as iHssues in front. ^ 

6. Apana functions below the heart and extends up to the 
navel; it is called Apana as it helps excretion. 

7. Vyana regulates the Pran and Apan and is the nexus 
between the two. It is also the cause of actions that require 
strength. 
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8 . Samana is so called as it can assimilate what we eat 
and drink. It is seated in the belly and helps the digestion 
of food. 

9. Udana causes nutrition, rising up, etc. It permeates 
the whole body from the sole of the feet to the head and 
functions upwards. 

10. Ana is the general nerve function concerned with the 
activities of the body.] 

II V II 

These ^ indeed (are) three ^r^f: worlds. 
speech (is) 15 ?! verily sr?r»l, this world, earth. JR; The 
mind (is) sky. JrRT: Vital power (is) that 

world (heaven). 

These are indeed the three worlds : Speech is 
indeed the earth, the mind is the sky and the, vital 
power is the heaven. 

51% iHor: 

II h II 

J These indeed W: (are) three Vedas 

^speech-t|g: indeed ; (is) the Rik-Veda WHs the mind 

(is) ihe^ Yajur-Veda (and) srH!I: the Vital Power, life 

force the S^ma-Veda. 




wmsTff^ 
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These are indeed three Vedas: Speech is 
indeed the Rig-Veda, the mind is the Yajur-Veda 
and the vital power is the Sama-Veda. 

ii ^ ii 

These indeed (are) the gods, the 

manes, ?T5^: (and) the men, speech (is) indeed 
the gods, the mind (is) the the manes (and) 

TPT^m: men (are) STfJsr: the life force. 

These are indeed the gods, the Manes and 
men. Speech is indeed the gods, the mind is the 
Manes and vital power is men. 

fqcjT mm ^^qrrn mmi 

J|5!T II V9 Ih 

1?^ These <|;?r ihdeed (are) f^T the father, *n?rT the 
mother (and) JTSfT the child, Jt»r: the mind (is) q;^ indeed 
the father speech (is) Wrar the mother, (and) STt^: 
the Vital Power (is) SfOT the child. 

These are indeed the father, mother and child. 
The mind is indeed the father, speech is the 
mother and the vital power is the child. 

fT=q- 

^rfgq qrfTq %TtlT || \\ 
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These indeed (are) the known, ik(^- 

what is to be known, (and) '?rf%art?r*l, the unknown, 
whatever (is) known speech cici;, 

(is) of that form, % because speech (is) f%|113r the 
knower ^tlti^ the speech protects, preserves, tcsruj. him 

sfj^l by becoming that. 

These are indeed what is known, what is to be 
known and what is unknown. Speech assumes the 
form of whatever is clearly known ; because speech 
is the knower.^ Speech protects him who knows 
its particular manifestations (as given above) by 
becoming" what is known. 

[Notes— 1. Speech being self-luminous brings other 
objects to light. 

2. By becoming the object of his enjoyment in that form,] 

^ II ^ II 

^ whatever (is) to be known - 

that form WH: (is) of the mind, % because the 
mind (is) what is to be known, W: the mind ?t5rf^ 

protects him by becoming rnt. that. 

The mind assumes the form of whatever is 
clearly to be known. Since the mind considers 
the pros and cons of a thing it is what is to be 
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e mind protects him who knows its 
“manifestations by becoming what^ is to be known. 

[Notes— 1. The object of his enjoyment in that form.] 

II II 

ttg; %q. 'W Whatever (is) unknown 

that form (is) sntlRtl of the Vital power, because srWT: the 
Vital power (is) ^rfir^rtrt: what is unknown, ttniT: the Vital 
power supports him by becoming that. 

The vital power takes the form ‘of whatever is 
completely unknown (and not even suspected), 
because vital power is what is unknown. The 
vital power protects him who knows its mani¬ 
festations by becoming his food in the form of 
what is unknown. 

II II 

(=5cR?tT) of that speech the earth (is) 

:(nf}^the body, the non-luminous container, This 

(earthly) fire (is) the luminous form (the content) 

so as far as speech (extends), so 

far the earth so far «rqi^ this (earthly) fire. 




nown. Th 
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The earth is the non-lumiuous container of 
that speech and the earthly tire is its luminous* 
content. And as far as speech in its two-fold 
aspect extends, so far extends the earth and so far 
does this fire. 

^ viar^ II II 

Next heaven (is) the body, the container 

of this mind, that Sun 

(is its) luminous form (content). Therefore 

as far as JT5r: the mind (spreads), cfT^rft.so far heaven, 
so far this sun ^ the two (lire and sun) 

got, came into union*, ^ars From that (union) 

'the vital power was born* It (is) 

Indra, the lord. It this (is) without a rival, 

a second (being) ^ indeed (is) a rival, an 

adversary «r: who knows such his 

rival, adversary H not exists. 

Heaven is the container of this mind and this 
seen is its luminous content. Therefore as far as 
the mind in its two-fold aspect spreads so far 
spreads heaven and so far does this seen. Fire 
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of speech) and the seen (a form of the 
• mind) resolving to do the functions of the father 
and the mother respectively were united between 
heaven and earth. And from that union the vital 
power symbolised by air was born and function as 
vibration. Vital power is the Lord. It is with¬ 
out an adversary. A second being is indeed an 
adversary. No adversary exists for him who 
knows the vital power as having no adversary. 

%^ ^ mfh ii \\ ii 

Now, next W'l: water (is) the body, the 

container. Of this vital power, this 

moon (is) the light-form, luminous content. 

So, thereiore as far as ^ indeed 5rr^: the vital power 

so far this moon. ^ Those theie 

indeed ^iF all (three) (are) equal; alike all (three) 

(are) infinite, endless. He who worships, 

meditates upon f indeed these limited, finite? 

he conquers, wins finite, limited 

world. But, on the other hand he who 

worships, meditates upon these (three) as 

infinite, as unlimited, conquers, wins unlimited 

infinite world. 
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Water the container of this vital power that 
is the food of Hiranyagarbha. This moon is its 
luminous content (organ). And as far as the Vital 
power in its aspects of the body and organs ex¬ 
tends, so far extends water and so far does this 
moon. These three ^ kinds of food are all equally 
extensive and are all endless \ Whoever worships 
these three as limited conquers a limited world^ 
On die other hand, whoever worships these as un¬ 
limited^. conquers an unlimited world. 

[Notes— 1 . Speech, mind and the vital power created by 
Hiranyagarbha, the father. These three pervade the whole 
universe in its aspects of the body and the elements. There 
is nothing bCwSides them, as Hiranyagarbha is the seen of 
these alL 

2. They pervade whatever concerns the animate world in 
its aspects of the body and the elements. 

3. Last as long as the relative Universe which consists 
of only the bodies and orgai^. 

4. Born as finite, not identified with these. 

. 5. Consisting of the whole Universe, a part and parcel of 

all beings.] 

^ 9:^ mmi 
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jfioi ^ f ^ 

3?q1^ II II 

. / 

W: He q^: this JrsritffrT: Prajapati, Hiranyagarbha 
(consisting of the kinds of food) sixteen members 

(digits) (is) the full year, time ?Tf!r his ?ra*r: nights 

(and the days) the lunar days 73^^: (are) the fifteen ^cTl: 
parts, digits. His sixteenth ^STT member, digit 

(is) verily fixed, constant. ?I: He ^ be¬ 

comes full, -waxes ?IT%m: by the nights (and days) the lunar 
days certainly ^ as well as is wasted, wanes. 

W- Prajapati on the new moon Ttflltl, night 

by this sixteenth ^qniT part «rfSTflR«T entering, 

pervading all this living beings. ?r?r; Then 

3rr*r^ is bom, joined (to the second member) m«I: the 
(following) morning. Therefore q?IHT on this TtBuI, 

. (new moon) bight STFOUT the life STT^ir^fr; of living beings ^ 
not should cut off, should be killed even 

of a lizard, of a chameleon, in adoration, 

in honour q;tr even of this diety (moon). 

This Prajapati consisting of the three kinds of 
food has sixteen members and is Time. The lunar 
days are his fifteen members and his sixteenth 
member is fixed. As the moon Prajapati waxes 
as well as wanes by the lunar days. Through the 
fixed sixteenth member Prajapati* who is Time 
pervades all the living beings by means of the 
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water they drink—and the herbs they eat on the 
new moon night and staying there overnight is 
joined to the second member. Therefore on the 
new moon. night one should not kill the living 
beings, not even a lizard, even in honour of moon. 

^ ^ ^ # 1 ^ 

jrIsr# #qR3ntiRT 

Rf^RTSITTfS[^RTSS|: t| \\ II 

ft: He «T: who % (is) verily SRIPTf^: Prajapati, Hiranya- 
garbha ^If^rsegr: of sixteen members (is) the full 

year, time. «r«rti (is) this J??f verily he who 
this 5^- the person, the sage, who know.s thus 

his wealth "JST indeed fifteen members. 

PI is srietTT the body ^ verily ’flssift, sixteenth member. 
1ST; He "ar increases, attains fullness =ar and 

decreases by wealth indeed. ^ That ipTj: this 

sriwsjji^ nave of a wheel JIip which (is) this WlWTt body 
Jn%: the periphery, the external outfit, fsf'TTq, (is) wealth. 
rfWtp Therefore if ^ even is lost 

all the rvealth, if ’TriOTHT by himself he lives, is 

alive (people) say ^ thus is gone srfW by the ^ 

periphery, by the external outfit only. 
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That Prajapati who consists of sixteen mem¬ 
bers and is Time is verily the sage who knows the 
former as identical with himself. Wealth such as 
cattle is his fifteen members and the body is his 
sixteenth member corresponding to the fixed mem¬ 
ber of the moon. Like the moon he increases and 
decreases by wealth. Tfiis body is fit to be the 
nave and wealth, the external outfit like spokes 
and the felloes of a wheel. Therefore even if all 
wealth of a man is lost but he himself remains 
alive, people say that his external outfit only is 
gone ^ (like a wheel losing its spokes and felloes 
except the nave). 

[Notes— 1. Because when he lives, he can again grow 
by means of wealth.] 


^ 

fa(?iT II II 


Now ^ verily (there are) three 

worldwS—world of men, world of the 


fathers (the manes) world of gods. 55?: That 


this world of men JSRi^T: is attainable 


indeed by the son ^ not by other rites (nor 

even meditation); world of the fathers by 
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rites (such as Agnihotra-) world of gods by 

knowledge, by meditation, ^«P'- the vv^orld of gods (is) 
t verily (is) best, highest ^iBI*im of this (three) worlds. 
fffJIIiT Therefore (they) praise knowledge, 

meditation. 

There are verily three worlds—the world of 
men, the world of the fathers and the world of the 
gods. This world of men is attainable only through 
the means of son, not by rite nor meditation. The 
world of manes is gained only through rites (such 
as Agnihotra) not by any other means. Similarly 
the world of the gods is won only through knowl¬ 
edge (meditation). The world of the gods is the 
highest of the three worlds. Therefore they praise 
knowledge (meditation) as the means of its attain¬ 
ment. 

^ 55f: R^rifTt mii 

^ m 

qi^: ^SRTpRrf^ 1 ^ 
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Rian 3?;pT 3TTfR^f^ II II 

Next, now hence ^!Tr%: the right of giving 

(handing over, entrusting). When (a father) 

thinks going to die then ^Tf (he) says thus 

to the son you (are) Brahman. You 
(are) the sacrifice you (are) the world. H** That 

g^: son smif says in reply fU7 thus. I m (am) 

Brahman, I (am) the sacrifice. I 

(am) the world. (The father) (thinks) thus % verily 

whatever read from the preceptor ^^clf 

oneness, identity of that all smt (is) in the word 

“ Brahman.’’ % Verily ^ whatever ?5rg'l: sacrifices (are 
there) oneness of them all ^r% (is) in 

the word “ sacrifice,” % Verily ^ ^ whatever 

worlds (are there) oneness of them all, 

^1% (is) in the word world.” So much ^ 

indeed this all (study of the Vedas, performance 

of sacrifice, and' attainment of worlds). He being 

this all gets, obtains, protects W ^1% me. 

P"or this reason Wg: (they) say instructed 

son (is) means of attaining the world, conducive 

to the world. ?fWT^ Thence ^53?rT^% (a father) instructs 
him (his .son), When ^ 3 *; he (the father) 

who knows thus goes out, departs Tfdni this 

world. Then enters, penetrates n[3f 

verily the son with trf^T: these XTl^: organs, If 
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"^ifThe 9sr^ by him through weakness, through slip i 

^ any (is) not done, omitted ?WTr5t from that * 

nil that g?r: the son 53 ^ releases, exonerates '< 

qsTJI, him. Therefore (he is) HW called son. ?r: ’ J 

He remains, continues in this §fl% world I 

verily gIrtQ through the son. ?rsi And these 
divine 9f^cn; immortal sntin- organs (speech, mind and vital 
ford) enter, permeate gsrti, him. 

• Now follows the rite of the handing' over. j 

When a father thinks on account of some omen j 

that he is going to depart, he calls his son and says j 

to him, ‘ you are Brahman ", you are the sacrifice ' j 

and you are the world.’ The son thus addressed I 

by the father says in reply; ‘I am Brahman, I am I 

the sacrifice, I am the world.® The father thinks j 

whatever is, has been, should be read from the j 

preceptor becomes one in the word, “ Brahman ? 

Similarly whatever sacrifices there were to be per- J 

formed by me become one in the w'ord, “sacrifice.” | 

And whatever worlds there were to be attained by | 

me become one in the word, “ world.” The study 1 

of the Vedas, the performance of the sacrifices and i 

attainment of worlds are the duties of a house- ; 

holder. The son by doing all these duties will 
save me from this world. Therefore the Brahmans j 

say that an instructed son is the means of attaining j 

world for his father. Hence a father instructs his ; 


I 
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son about his duties. Whdn a father who has 
handed over his duties to his son leaves this world, 
he pervades his son together with the speech, the 
mind and the vital power. If any duty is omitted 
by the father through any weakness or oversight, 
the son saves him from all that omission by doing 
it himself. Therefore he is called son.’ The 
father although dead is immortal and continues to 
remain in this world> through such a son. Divine 
and immortal speech, mind and vital power per¬ 
taining to Hiranyagarbha enter the father who has 
done so. 


[Notes-—!, It is so called because the father in this way 
hands over his own duties to his son. 

2. Let the study of the Vedas, which was so long my 
duty, be yoitirs. 

3. Let whatever sacrifices 1 used to do and was to be 
done by me be done by you. 

4. By you. From now you attain the world that was to- 
be attained by me, whether J have attained them or not. 

5. The derivative meaning of the word ‘ Putra ’ is—“ one 
who saves his father by completing his omissions.”] 


I# I lit 

^ II II 


The divine, relating to gods speech from 

the earth =9 and ?rar: from fire =5t enters 
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him. % Verily HI that , (is) divine, pure, free from 
evils speech by Avhich ^ whatever 15 ^ only 

(he) says that (and) that conies to pass, is 

fulfilled, becomes infallible and irresistible. 

The speech relating to the gods enters into 
him ^ from the earth and fire. That divine speech ^ 
consisting of earth and fire is pure and free from 
the evils of farsehood, etc. By that speech what« 
ever he says about himself or others conme to pass 
infallibly. 


1 


[Notes— 1. He who having entrusted his own duties 
to his son, performs rites and knows the meditation on three 
kinds of food as identical with himself. “ 

2. It is the material of vocal organs of all. In an ignorant 
man the divine speech is limited by attachment and other evils 
pertaining to the body. But this speech becomes all-pervading 
like water, or the unobstructed light of a lamp in a sage on 
account of bis freedom from these evils.] 


;i 


^ \\KM\ 


The divine mind f^: from heaven ^ and 


from the sun ^ enters % Verily 


that (is) divine, pure, free from evils mind 


by which becomes joyful only and 

^ surely *1 not strr^ grieves, mourns. 
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The mind relating to the gods enters into him 
from heaven and the sun. That divine mind is 
naturally pure and free from evils. By that mind 
he becomes joyful and never grieves being away 
from the causes of grief. 

nT»it ^ ^ ^ 

^T??l#c! I % 

> ? I 11 II 

The divine, relating to gods SH^: life, the vital 
power ^ froni water ^ and from the moon 

enters, permeates this one, him. % Verily 

that (is) divine JTI*!!'; vital power ?f: which 

moving '-g and standing still, not moving H not sqsjH 

feels pain. ^ Therefore sj not dies, is injured 

iff; he ^efl^cl. who knows-thus Vlcff^ becomes SftfW the self 
^«gj^ of all beings. '?r«I As (is) qtn this %aRri 

deity (Hiranyagarbha) so (is) ?r: he (the knower) ?r!|I 

as all beings protects, worships tjmtj, 

this deity (Hiranyagarbha) *1^*1. so all 

beings protects, worship % indeed such a 

knower (sage) «Ri; 3 anything %tl, =5 whatever ^IfT: these, 
ordinary srSTf: beings mortals grieve ?mj'. that (grief) 
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^ verily of these is due to, comes from 33; 

it (its cause) g’CT*?. good results (merits) only 
goes, approaches to him. % Verily Wtl, evil results, 

demerits, f ever 5T not n^r% approaches, goes j-q 

the gods- 

Likewise vital power relating to gods enters 
him from water and the moon. That is the rJivine 
vital power which, moving in animals and standing 
still in stationary objects is neither pained nor 
injured nor killed. He who knows the meditation 
on three varieties of food as described above be¬ 
comes the self ^ of all beings. As is Hiranyagarbha 
who first realised this state, so" is this knower. As 
Hiranyagarbha is worshipped Through sacrifices, 
etc., by all beings so is this sage constantly wor¬ 
shipped by them. Whatever grief ordinary mortals 
suffer from that grief is due to their identification 
with limited things. But only the good results 
approach the sage who enjoys the status of Hiranya¬ 
garbha. No evil I'esult i.e,, the misery due to them 
approaches the gods. 

[NOTES'—1. Their vita! power, mind and speech. 

2, His omniscience or omnipotence is not thwarted.] 
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sRqff^T =!?«iTqr:§ 

^iss^^sti qH?i5r: I mtm 

^ ^t ^ 5q«i^sqt q 

^ q ^spr^q qi^ ^^T” 

ss??qTq5% qmi ^ ^ 5 qiq 

mf^ ^ ^ ^ 

?q^ mm |^:qT?q^ II II 

«js?; Next, now "ifft therefore sr?I-lftfrt?ri consideration 
of the vow, discussion of observances- STSfl'T^s Prajapati, 
Viraj created 5B»Tn% works, organs, rirfH these tiSH^T 

being created vied, competed W^T: one ?J5=^ 

with another, speech took a vow—made up (bis) 

mind thus STftp I only 4fq«?TTt^ will speak. '«rf: 

The eye Srt% (vowed) thus wffH, I will see. 

The ear (vowed) thus ^ ??IWtfir will hear. 

So, thus other ^Jrfl% works, organs (did) swt-W 

according to (their) functions. being, 

becoming «W: fatigue, tedium got, captured ?nT% 

them, overwhelmed, overtook them, having 

overtaken, having overwhelmed them (the organs) 

death obstructed, controlled. Therefore 

m\ speech verily gets tired, becomes fatigued. 
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?f5: the eye becomes exhausted, srnJTQ, the < 

gets tired. ^«l But srnJT: the vital power m who 
(is) central, chief ^ not overtook him, 

?rT1% these (organs) resolved, made up minds 

to know (it) % ^ verily this (is) best, foremost 

among us who ^naRf^ moving to and fro ^ and 
not moving 5^ not feels pain* ^ Therefore 5T not 

dies, is injured well all (of us) indeed 

let be, let assume his ^ form. ^ They 

all became, assumed, identified with his 

form <5^ only. rlWiai Therefore they 

are called arniTl: Pranas, Vital powers C[?nr by this (name). 
?r?i: That family in which family 

is born ?!: (he) who knows thus f indeed 

is spoken of, is named ^ after him it is well-known 
«r: 3f who ? competes, vies <Jwf%3[T with such a knower 

(the Sage) dries, shrivels. f After 

shrivelling in the end dies *5=1 indeed this 

^rwgltfl'q (is) with reference to the body. 

Next begins a discussion of observances among 
the organs. Viraj created the works (organs’). 
The.se organs after coming into existence competed 
with one another to observe, their functions as 
duty. The organ of speech resolved to keep at his 
function of speaking. Similarly the eye made up 
his mind to go on seeing. The ear vowed to do 
his duty of hearing. Likewise did the other organs 
according to their respective functions. Death, 
8 
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the destroyer, seized the organs in the form of 
■ tedium. It overwhelmed them and having over¬ 
whelmed them obstructed their functions. There- 

t 

fore the speech cannot but be exhausted. So does 
the eye. And so does the ear. But death in the 
form of fatigue could not affect the vital power 
who is the chief in the body and functions in the 
mouth. The other organs made up their minds to 
know the vital power. They kneiw it to be the 
foremost among them, because when it moves to 
and fro, or does not move at all it feels no pain 
nor dies. Well, let us nowassume its form. After 
this decision they all identified thorn with it and 
realised it as their own self. Hence they are known 
by the name of ‘ Pran.’ That family in which a 
person is>’ born who knows the organs as forms of 
the vital power is indeed called^ after him by the 
people. And he who vies as a rival wdth the sage 
who has realised his identity with the vital force 
drifes in this very body and after becoming dry 
dies at the end. This much is with regard to the 
body. 

[Notes —L They are so called on account of being in¬ 
struments of work. 

2. The family is known after the name of this sage as 
the line of'Tapati, the daughter of the sun, is called after her. 
—Anandagiri.] 








CHAPTER ONE : Sp;CT10N FIVE 





r: 


^ JTFTRT ^V^ ^rlT^T 

IRT ^ ^^: i^TSSls^fiirlT II || 

?rsi Now (meditation) regarding the deities. 

fj% Thus «rfe; fire resolved vowed srfq; I only 
will burn, wn'%^! the sun (resolved) thus : 
I will warm gs^: the moon |[^ (vowed) 

thus; I wri?«ir^. will shine. Similarly ws^rr- 

other ^r: gods, deities ?rair according to functions, 

'®rsiyr as that sn^jr: life vital power central, chief 

of these snJtirnTTJl^ vital forces, organs so 

Vayu, air of these gods, deities other 

gods, deities cease to functionj sink ST not 

^ 15 : Vayu. ?rr That >q:«rT this god ^r^I: which (is) ^ 15 : 
Vayu, air ST not 3T?3q; fcIT declined, sets. 

Now the meditation regarding the deities. 
Bire resolved to burn. T.he sun held to warm. 
The moon took a vow to shine. And so did the 
other deities resolve in accordance with their res¬ 
pective duties. As the life' is the chief of these 
organs in the body, so is Vayu (air) among these 
deities, such as fire. Other deities cease to func¬ 
tion like the organ of speech, etc’., but Vayu does 


MWfsr^ 



not like the vital power in the body. Therefore 
Vayu is the deity that never declines. 


[Notes—1. It is not overtaken by death, nor stopped 
from functioning. His vow remains unbroken.] 

siFnsi ^ i 

m- 

m II I! ^ II HII 

^sj Hence. Therefore q^; this ^hp: verse, mantra »»q% 

there is_from which sfJjS': the Sun rises, 

in which =sr and ir55JJ% goes down, sets. % verily 

qq: this (Sun) rises srPUfld^ from the vital power WH.q% 
goes down, disappears sns^ in the vital power, The 

gods (such as fire) made, observed religious 

duty, vow ?rJl.of that (air and vital power) ^T: it, the vow (is) 
q^ indeed ?l?J to-day, now m ^ it (the vow) (is) <9: 
to^-morrow, in future =!rfl. m what (vow) q^ these (gods) 
held, settled then ?iq that q^ only fIfSgr 

do, observe ^5tf^ to this day, even now. tTE^TTcj;. There¬ 
fore (one) should observe, should adopt *5^ 

a single vow, observance STT^t^TT^i; ^ do the function 

of Prana, do respiration ^ and do the function of 
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pan, do excretion lest evil 

should seize, should reach ITT me (him) ; 5r if 
(he) observes (it) (he) should try to the last, 

should seek to finish ^ 3 by it (vow) conquers, attains 

?IT53«Tq. union, identity, existence in the same world 

with this deity (vital power). 

Hence there is this Mantra: In ancient times 
fire and other gods as well as speech, etc., in the 
body observed the vow of air and the vital power. 
B'-xternally the sun rises from air and internally 
from the vital power in the body as the eye- It 
sets in the air in the evening and when a man goes 
to sleep.^ The vow is observed by the gods now 
and will be observed in future by them. They 
follow now and will follow unbroken afterwards. 
Therefore a person should follow a single observ¬ 
ance, a single vow—perform respiration and ex¬ 
cretion, lest the evil of death should seize him in 
the form of fatigue. And if he takes up the vow 
of the vital force, he should try it to the last. By 
this vow he attains union with the vital force (whose 
cosmic form is Hiranyagarbhsy) or gets existence in 
the same world with this deity. 

[Notes— 1. When one sleeps, his speech, eye, etc., are 
all naerged in the vital power and when one awakes, these 
again arise from it.] 
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ft qreit 

Wi\f^ ?n*iTf^ II?II 

% Verily this /[universe) (is of) the three a 

triad—qrw name ^sqrq, form qFJ? work, action. of those 

these WJTiq: names tjrTg: this STI^ speech, sound in 
general, (is) the Uktha, cause, foundation (I" 

for ?Tefi% all *THnBr names particular sounds 
spring forth, rise g?5r; from it. qgg;. It (is) their WIT 

Saman, sameness, common feature f|' for it (is) 

common, general to all *TU?fiT; names ; »|?T^ it (is) i^'^rq. 
their Brahman, Self, If for C[rrcl. it T%*r/S sustains, 
upholds all «rrtrif% names, particular sounds. 

Verily this Universe is made up of a triad : 
name, form and work—all non-self h Sound in 
general is the foundation of those names set forth 
before. For all particular names, (such as Yajna- 
datta and Devaidatta) rise from it like particles of 
salt from the salt rock. It is their sameness, for 
it ‘is same to all names which are nothing but its 
own particular forms. It is their Self, for it 
upholds all names by giving them reality. 

[Notes.—1. One should be avhrse to not-self—this Uni¬ 
verse of name, form and action ; and turn his gaze inward and 
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Teethe inner Self. This is the import of tlvis section. One 
’whose mind is not averse to this not-self cannot have the 
inclination to meditate on the self. For the two tendencies of 
mind, one going outward and to the not-self and the other 
inclined to the inner self, are contradictory.] 


II H II 


?T*I Now 5^H!rTfL of forms (black, white etc) =3'^; the 
eye, form in general, visible objects, 't (is) the 

Uktha, source, material of them, % for from it 

3r%g^?r spring forth, rise 5ffi% all '^1% (particular) forms. 

It (is) their ^rWT (is) Saman, sameness ft for 
it common to all forms ; it (is) their 

sTir Brahman, Self; ft for it supports, sustains 

all ^"TlRir (particular) forms. 


Now of forms, white, black, etc. B'orm in 
general is the cause of all particular forms, for all 
kinds of forms visible to the eye are born of it.. It 
is their sameness. For it is the same to all parti¬ 
cular forms. It is their self, for it upholds all 
kinds of forms. 
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^ siFR^: 11 VII ii ^ ii 

^ sni^sv:?n«i: IK ii 

WSf Now of these actions «J5rf| this wnn 

body, activity in general 3^*rq. ^ (is) Uktha, foundation, 
source, ff for ^^fT% all (particular) actions 

spring forth, rise ?Rr; from it; ipa: it (is) their WW 

Sam^, sameness, (f for «pt|; it (is) common, same, 

to all (particular) actions tptl. it (is) *pnj^ their 

Brahman, Self % for tJrTq. it sustains, upholds 

all (particular) actions, That this 

5rqq, trial being q[«t^ one this «rt?«r body, g' again 
3n?qr the body ?rq; being trsp; one (is) tpgf this triad ; 

That qpg; this deathless one (is) hidden, 

covered tSfqsr by Satya; % verily JntST: life, the subtle body 
consisting of organs (is) ^r^rTiJ, immortal STTIf-^ the name 
and form (are) Satya, gross body, five elements ?n»:*nq 
by both .'ar'qiT this tflJir: life, subtle body, (is) covered, 

concealed. 

Now activity in general having its seat in the 
bo^y is the source of all particular actions. For 

V y 

all such actions rise from it. It is their sameness; 
for it is same to all particular actions. It is their 
Self ; for it upholds all particular actions. These 
three, name, form and action (like three sticks 
supporting one another) are one—this body and 
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body alone. Although one it is these three. 
The deathless one is hidden by satya (gross body), 
the subtle body is the deathless one ^; and name 
and form represented by gross body are satya ^; so 
this subtle body ^ is hicTden by them. 

[Notes —1. Subtle body survives the gross body, and is 
immortal in the sense that it is destroyed only by the knowl¬ 
edge of Brahman.—Nityananda. 

2. Satya literally means truth. But it is used here in a 
technical sense. Anandagiri and N ityananda explain the word 
as five elements—earth, water, air, fire and sky—of which the 
body is composed. Sureswara in his Vartika and Vidyaranya 
in bis * Vartikasara ’ and Maheswara in his Tika on ‘ Vartika- 
sara ^ make these unanimous observations on this word : 
“ Satya is what is called cosmic gross body that envelopes 
Hirattyagarbha or cosmic (collective) subtle body (consisting 
of seventeen instruments, five sense-organs, five organs of 
action, five vital forces, mind and intellect), which again 
covers the innermost (Supreme) Self. 

3\ Subtle body supports the gross body as the pillars 
support a house from within.—Vidyaranya.] 
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^ Om ^10 f there was jti 4: descendant of Gargya 
family the proud son of Balaki a skilled 

expounder, an eloquent speaker (of the Vedas). S’ He 
said to Ajatshatru , King of Kashi 

(Benares) ^ (0 will tell (teach) , % you snp about 

Brahman. S That ^TSTIcRTf: Ajatshatru said 

for this «rn% speech, statement (I) give, offer (you) 
a thousand (cows) % verily STiTT: people run, 

rush 3|;r5B; ffa (saying) ‘ Janak ’ ‘ Janak.’ 


[Knowledge of Brahman is greatl}’’ abstruse. 
To facilitate understanding it is presented here in 
the form of the following story. The story also 
teaches necessary rules of conduct between the 
teacher and the taught. If that condition is ful¬ 
filled, understanding of truth becomes possible. It 
is, shown therein that understanding is impossible 
by mere arguments or logic-chopping. Faith is a 
great factor in the realisation of truth as evidenced 
in the story.] 

Om. There was an eloquent expounder of the 
Vedas in the past. He was the proud son of 
Balaka and a descendant of Garga. He told Ajat¬ 
shatru, King of Benares, that he would teach him 
about Brahman. For that kind statement Ajat¬ 
shatru offered him. a thousand, cows. It is well 
known that people who want to hear or speak 
about Brahman run to Janaka, saying “ he is 
benevolent, and he likes to hear about Brahman 
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e ^T3fm5liqf 

fqf 5[T%fq ^\ 3Tf^qf?m ^ q w 
^iqT^s%: piqf ijiiqi im ^^^^ n r ii 

>Sf: ?■ That «TPf4: Gargya, a descendant from Gargya 
family said 'STfi^ that being ?r: who (is) gw 

indeed ?Tri^f^ in the sun ?rfg I 3*?FW. meditate on, look 
upon g?Hi, him gW only griff f/w (as) Brahman. AT: f That 
Ajatshatru »Tr not talk, speak grtl^H^ 

about him I verily I WWI# fl% meditate, look gug, 

upon it (as) all-surpassing, supreme the head 

WgrWT of all gwiwi beings ffTtfft (as) King endowed with 
resplendence ^T: ? he Wt f who rhfeditates—upon, adores 

gwg him girq^ as such «tWI% is, becomes all-sur¬ 
passing, supreme the head of all ‘'Utr^rt beings 

ffnir (and) King, resplendent. 

The descendant of Garga family said—‘ I 
adore as Brahman that Being who is identified 
with the sun and entering the body through the eye 
resides in the heart as.egoAjatshatru replied— 
“ Please do not speak to me about him as Brah¬ 
man. Verily I adore him as the Supreme One. 
He is the head of all beings and is endowed with 
resplendence. He who adores him as such be¬ 
comes^ supreme and the head of all beings and 
resplendent.” 
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^ [Notes —L The agent and experiencer in these aggregate 

-«ft of body and organs. 

2. Shaiapath Brahmana (10. 5. 2. 20) rightly says : ‘ One 
becomes exactly as one meditates upon Him ’ J 

sf^ ## II ^ 11 

f That 51^4^: Gargya said that 5^: 

being ?r: who (is) indeed =3?:^ in the moon I '341^ 
meditate upon, adore him sTfl ^[% (as) Brahman. ? 
That Ajatshatru said tTT not ?ri not ?T3r{^: 

talk, speak about him. % Verily ?r?’q:, 1 ir«rr^ 

meditate 'Jrl'tl, upon him (as) the great white- 

' robed, clad in white raiment ?t3ir King, radiant 

Soma. He *5; who meditates upon, adores, 

him as such %{W- day by day f gets (sufficient 

soma) SSH: poured out ST^cT: pressed, poured forth one 
sacrifices); his ^5r: food sf not fails, gets short. 

Gargya said—“ That Being who is identified 
with the moon and is also in the mind I adore as 
Brahman.” At this, Ajatshatru requested him not 
to speak about him as Brahman and added, “ 1 
adore him as the great white-clad^ radiant Soma. 
He who adores him with the above-mentioned 
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■Sl 


ilbutes gets sufficient soma in sacrifices. He is 
never short of food as he meditates upon ^Brahman 
as consisting.of food.” 


[Notes —1. Because the vital power which is identified 
with the moon has got an aqueous body.] 


^ n ^ 11 


?i: f That nM: (iargya said this being 
?t; who (is) indeed in the lightning Sffftl I 

meditate tJtftL upon him stH (as) Brahmin «[?r verily. W: W 
That ^5r3ncRI|! Ajatshatru ^oTT^ said Wr not WT not 
talk, speak about him. WfH I % verily WIH meditate 

ir5C4i^ upon him (as) luminous, powerful. ?t: He 

■g: who meditates upon, him (that being) 

as such f indeed is, becomes luminous, 

powerful, mn His JTStt progeney f indeed becomes 

I'STf^jfr powerful. - 




GSrgya said—“ I adore as Brahman that 
Being who is identified with the lightning and is in 
the skin and the heart.” Ajatsatru said—” Do not 
speak to me about him as Brahman ”. Verily I 
adore him as luminous. He who adores that Being 
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with the above-mentioned attribute becomes lumi¬ 
nous indeed. The result of the meditation reaches 
his progeny as well. 

II ^ I! 

f That nii4^: Gargya. said this 5 ^: 

being ?T: who qq indeed STf^ifr (is) in the ether. I 

3trra meditate, adore upon him indeed STIT |[% 

(as) Brahman. ?r: f That ?r5rRrW|: Ajatshatru said 

HT not trr not talk, speak qtrf^JTq; about him, 

1 % verily meditate q?rq upon him (that being) 

(as) full ?r 5 r^.f^ (as) unmoving, immobile. tT: He 
?r; who ' meditates qwq upon it as such ' 

is full qq indeed JTSrqF of progeny qsjrm: of cattle, 

His SRrr progeny q not ceases, is extinct 3 TOTrq; from 

this world. 

(Targya said—“ I adore that Being as Brahman 
who is identified with the ether enclosed by the 
heart.” Ajatshatru said—“Please do not speak 
to me about him as Brahman. Verily I adore 
that Being as full and immobile. He who adores 
that Being with these attributes becomes full of 





WmST/ty 


CHAPTER TWO : SECTION ONE 

progeny and cattle and the continuity of his line is 
preserved in this world.” 

^r!T m 3Tf5ET f^^f- 

II ^ II 

«: 5 That JTPnJ: Gargya 3311^ said sr^T this g^: being 
31: who indeed «IT^ (is) in the air fTfH I a<7l^!r meditate 
upon, adore verily' gtr*!, him sT^ (as) Brahman. 

?r: f That ^rUTtTSffJ Ajatshatru said ITT not W not 

talk, .speak about him I % verily 3<?W 

meditate upon, adore ggni. liim |;s^; (as) the lord atS: 
(as) the irreisstible WI?n%?Tr (as) the unvanquished, undefeated 
^?rr Army. ?r: He ?r: who ^'TI^ Medita.tes upon 
him tr:f thus, as such ^ ever becomes Victorious, 

unconquerable, invincible conquer or 

of enemies. 

Gargya said—‘ This^ Being who is identified 
with the air and is in the vital power and the heart 
I adore as Brahman.’ Ajatshatru said—Please do 
not speak to me about him as Brahman. Verily I 
adore him as the Lord, the irresistible, the un¬ 
defeated ann)'^He who adores that Being with 
these attributes, ever becomes victorious and un¬ 
conquerable as well as the conqueror of his enemies.’ 




1 
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! [Notes —1. Because Maruts who are the air-gods are a 

; ' group.] 

^ ^ mtm 

^ »?ci^5r|qT^ f^^- 

sfsn II v9 II 

! fr: !■ That nt»4: Gargya said this 

[ Being «r: who (is) »af^ indeed 9Tw) in the fire WfJ3[ I 

meditate upon, adore tpn him verily Sfip (as) 

Brahman. ?T; W That «sj3fiHS[rg; Ajatshatru sgrra said m 

not m not ?fqnf(^l; talk, speak about him. Sfftj; 1 

I meditate % verily upon him (that being) 

[ (as) tolerant, forbearing. He ?r: who 

I meditates upon, adores rpq; him ijgf indeed 

t , becomes ? ever tolerant, forbearing ?r<PT this STSfl 

progeny IT too becomes forbearing, tolerant. 

Gargya said—‘‘ This Being who is identified 
! with fire and is in the speech and the heart I adore 
^ as Brahman.” Ajatshatru said—“Please do not 
I speak to me about him as Brahman. Verily I 
adpre him as tolerant. He who adores him with 
these attributes becomes tolerant and his progeny 
too becomes tolerant.” 
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5fto>s^TsrTq^ II n 

?I; ?■ That Gargya 3^1^ said this g^: 

being ??: who (is) indeed in the water I 
meditate upon, adore g?r*i him indeed srp (as) 

Brahman. ??: f That '8r5n?|:fr|: Ajatshatru said 

jfr not m not #^r%sr: talk, speak about him. 

I % verily meditate upon, adore him ^r% 

(as) agreeable, not contrary. ??: He ?T: who 371?^ meditates 
upon, adores him gw as such not adverse, 

not contrary (ones) W«r also from him !|f^: the 

agreeable (children) are born. 

GSrgya said—“ This Being who is identified 
with the water and is in the seed and the heart I 
adore as Brahman.” Ajatshatru said—“ Please 
do not speak to me about him as Brahman. Verily 
I adore him as not contrary to the Shrutis and 
Smriti.s. He who adores him with these attributes 
only agreeable things come to him, and not adverse 
ones. From him are born children who obey the 
scriptures.” 


^ qiJ^ q «^qTqt(Tq^ 

JfT q qq^ 


9 
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II ^ II 


?J: f That Gargya 3^=9 said this 3 ^: 

being V: who (is) indeed '311^ in the looking glass 
I meditate upon, adore him ^ indeed St’^ S[f^ 

(as) Brahman. ?r: W That sarsner:^^; Ajatshatru said 

»Tr not ?rr not talk, speak about him. % 

verily I 371^ meditate upon, adore him 

(as) shining, bright. fT: He *r: who 371^ meditate 
upon him tjaiq, as such ? indeed »T9rf^ becomes 
shining, bright 'SItl 3 also (he) out shines 

all rn'l( those %: with whom (he) comes in 

contact. 


Gargya said—“ This Being who is identified 
with the looking-glass and other shining objects 
(such as sword) and the intellect, I adore as 
Brahman.” Ajatshatru said—“ Please do not speak 
to rne about him as Brahman. Verily I adore him 
as naturally bright. He who adores that Being 
with these attributes becomes bright and his pro¬ 
geny too becomes bright. He outshines all those 
whom he contacts.” 
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%A II H 

fT; f That ni^4: Gargya gti^T^ said this ifPSf: 
sound which Q;sr indeed behind a going man 

follows, issues upon it t^tT verily I gtrf^ 

meditate upon, adore (as) Brahman. ?T: C That 

Ajatshatru said ??r not *rr not talk, 

speak «53l%r?[, about him % verily. I meditate 

?I% upon it ^ 5 ; (as) life, iff: He tT; who 
meditates upon, adores it thus, as such in this 

world (reaches) ^ ?■ indeed full ^ri^; ?!% term 
of life srmr." life H not af^It^ leaves, depart from «J[*tHhim 
3 ^T before the complete ^STtd time, true. 

Gargya said —“ This sound which follows a 
going man, I adore as Brahman.” Ajatshatru 
said—“ Please do not speak to me about him as 
Brahman. Verily I adore him as life.” He who 
adores him with this attribute reaches, in this 
world, full age as acquired through his past work, 
and even though troubled by disease, life does not 
leave* him before the completion of the full age 
measured by his past work. 

[Notes— 1. He does not die a premature death.] 
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?I« f . That »n»4; Gargya said ; «r«f this g^: 

being m who (is) indeed in the directions 

upon it ^ verily WltJl. I meditate SJ?r (as) Brahman- 
«: f That isr«n?r?rf; Ajatshatru said W not m not 

talk, speak about him. % Verily I 

371^ meditate upon adore him (as) second 

'WH'JlIt non-separating, being attended, sg: He ??: who 
meditates upon, adore i^tTl^if (that being) tjatHas such 
5 becomes attended with a second. ’iP'JITti; 

From him the party, followers s? not departs, is 

separated. 

Gargya said—“ This Being^ who is identified 
with the directions and is in the ear and the heart 
. I adore a^ Brahman.” Ajatshatru said—“ Please 
do not speak to me about him as Brahman. I 
adore him as second and as non-separating. He 
who adores that Being with these attributes is 
always attended by friends and is never deserted 

by his followers. 

<¥ 

^ [Notes —.L The presiding deities of the directions are 
the Ashwins, the twin gods who are never separated from 
each oth4r.] 

^ ^ WT 3T?lTq?7: 
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3(13^ %q 5^ qn^!?3^^T*T^ ii I) 


«T: f That Gargya ^srra said «r«r this being 

who «59r indeed (is) in the shadow, in the external 

darkness ?TfiT I 5<TI^ meditate qwik upon him «pr indeed 
air (as) Brahman. W: f That ?r3n?f^^: Ajatshatru 
said ar not at not talk, speak «5rn%ra, about him, 

% Verily afq, I ?I% meditate upon, adore him 

(as) death, a: He a: who meditates upon, 

adores qafl;. him as such 1%!^ 1" in this world 

(reaches) a€ *5a full l[ra age. Death a not 

^srta^% approaches, overtakes him g?I liaifil before 

the full age. 

Gargya said—“ This Being who is identified 
with the external darkness and is in the heart, 
I adore him as Brahman.” Ajatshatru said— 
Please do not speak to me about him as Brah¬ 
man. Verily I adore him as death.” He who 
adores him with this attribute reaches full age in 
this world and death does not approach him till 
the end of that term. 





« f ni4: \\\\\\ 
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1 That m»4i; Gargya said W'Sjq; this 

being ?T: who (is) indeed in the self (Hiranya- 

garbha) «r5*l I meditate upon, adore him 

verily (as) Brahman. 5l: f That Ajat- 

shatru said m not JtT not talk, speak 

about him. % Verily W«i, I meditate upon 

him (us) Self-possessed. He «I: who 

meditates, upon him (that being) as such ^ 

becomes Self-possessed, ■at?*! This progeny 

becomes Self-possessed, if that »Tw4: 

Gargya STlfT became silent. 

Gargj^a said—“ This being who is identified 
with Hiranyagarbha and the intellect, I adore as 
Brahman.” Ajatshatru said—“ Please do not speak 
to rne about him as Brahman. I adore him as 
self-possessed. He who adores him with this attri¬ 
bute becomes self-possessed. The result of his 
meditation reaches him and is extended, to his 
progeny also. When his knowledge of Brahman 
was- exhausted, Gargya became silent with his 
head bent down.” 


*T: it That ^smRTg: Ajatshatru said g ^ 

(Is) this all ? (The other said) ^ this (is) all. 
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By this much (Brahman) is sf not 

known. ^ That Gargya ^1*9 said 

(l) approach fraf^ you (as a student). 

Ajatshatru said—‘ Is this all the knowledge of 
Brahman you have ? ’ The other replied ; ‘ This is 
all.' Ajatshatru said—‘ Brahman is not known by 
this much ‘ knowledge,’ Gargya said^-‘ Let me 
approach you as a student for the knowledge still 
to be attained.’ 

[Notes— 1. For this is the knowledge of conditioned 
Brahman. The knowledge of unconditioned Brahman realised 
by Ajatshatru still remains to be known. The knowledge of 
the conditioned Brahman leads to the knowledge of the 
supreme Brahman.] 

^ II II 

f That ^3ntrs?r|: Ajatshatru said it (is) 

^ contrary to usage, against custom 
a Brahman should approach a Kshatriya (their 

king) (he) will tell (teach) Jlr me Sfgr about 

Brahman. However (I) will instruct 
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enlighten Wf you. 3^*^ (He) rose taking 

WJl. him (Gargya) by the hands. ^ They both 
f came to a sleeping man. 1?%: By these Jnirf^: 

names ^riJF^rarfri^ (Ajatshatru) addressed gf(i him 
Great qTOSf3T«: White-robed. ?T3R:, Radiant ?fHT ^ Soma. 
?T: He got up Sf not (the king) roused 

?f»l. him 91T$«ril. by pushing (him) irftnff by the hands. SST; 
He 5 got up, awoke. 

Ajatshatru said—“ It is against custom ^ that 
a Brahman should approach a Kshatriya, thinking, 
‘ He will teach me about Brahman.’ I will, how¬ 
ever, enlighten you about true Brahman.” Seeing 
Gargya abashed, the king took him up by the 
hand to set him at ease, and rose. They both 
(Gargya and Ajatshatru) came to a sleeping man 
at a certain place. Ajatshatru addressed him 
by these names-—“ Great, Whiterobed, Radiant, 
Soma?” Even though thus addressed the sleeping 
man did not get up. The king pushed him by his 
hands and roused him. Then he awoke. 

' [Notes— 1. It is prohibited in the scriptures that lay 
dov. n rules of conduct.] 

m: I? ^ ^ 
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?r: W That Ajatshatru said when 

that this self who this (is) 

full of consciousness, identified with the intellect was 
asleep W where was, went this that 

whence wnm; (if) come ^ it. Gargya ? 

was aware of, knew not ¥ that. 

Ajatshatru said—“ When this self^ was identic 
fied with the intellect and got asleep,^ where did it 
go in sleep? Whence it came after sleep?’^ Gargya 
was not aware of that. 

[Notes— 1. Self is not a modification of, but full of, the 
consciousness. Consciousness is that which is perceived in 
the intellect, which is perceived through it and which per¬ 
ceives through it. 

2. The self in profound sleep, does not perceive anything 
whatsoever like pleasure and so forth which are caused by the 
past work. In the waking state too it is not effected in 
reality by them. Therefore it is proved that self is non* 
attached.] 

JTmHT 

^ <!^cf m #rlT ^15#^ 

^ II li 

* The self dwells in the intellect as a nitan lives in a city (Puri), 
So it is called Purusba. 


BRIHADARANYAKOPANISAD 



?r: ^ That Ajatshatru said when 

that «?«?: this 5^: being VI: who (is) full of 

consciousness, associated with mind ^ it taking 

away, absorbing consciousness, functions, capacity to 

perceive of these XTraTT’^fR, organs f%5ri^5T by its con¬ 
sciousness, instrument of knowledge, mind lies in 

that tSTT^ir^ sky, Supreme Self v(: which this (is) 'Ws?!: 
inside the heart sqrfi when this being, Self, 

takes, absorbs HTW them f then STTIT (it is) called 
Swapiti (asleep). Then cr^ indeed arftir: the smell 
is withdrawn, absorbed the organ of speech 

(is) absorbed, withdrawn, the eye (is) 

absorbed, withdrawn, sfrar»i ear (is) absorbed, 

withdrawn, ?l«r; the mind (is) absorbed, withdrawn. 

In order to convey his intended meaning 
Ajatashatru said—“ When the self is identified 
• with intelfect and gets asleep, it takes away by the 
mind at the time the capacity of the organs to 
perceive and lies in the supreme self that dwells 
\in the heart. When the self takes away the 
I functions of the organs, it is called asleep.* During 
sleep the smell is withdrawn, the organ of speech 
is withdrawn, the eye is withdrawn, the ear is 
withdrawn, and the mind is also withdrawn. 

[Notes— 1. In deep sleep the self gives up its differenti¬ 
ated forms and remains in its undifferentiated form. It then 
rests in its own absolute nature.] 
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ft ^ if qp- 

^5^ qfTaTf?»T ^ W 

qfT^ inqqsn^f^ qqiqnq 


^ qqtqftq qf^ii ii ii 



JRI When «: it (individual Self) «5?I?!L this moves, 


remains in dream & ^ these, the following (are) 


its ^5Rr: worlds, achievements, results of past work it 
then ^ as it were, apparently ^T^?T becomes 
Suzerain, Emperor, a noble Brahman 3?r in¬ 

deed ^ as it were, apparently «T«IT as ?r: that »TfI?r3r: 
Suzerain, Emperor, goes about, itioves about w^nTtlL 

as he pleases, freely ^ in his own territory 

taking withdrawing (his) citizens '^igrq. thus ^31 

indeed it (the Self) this, (here) thus taking, 

withdrawing Jrmri^I the organs goes about, moves 

about «J«usBrJTJi_ as- it pleases, freely ^ in its own body. 

When the self thus moves in dream which is 
a kind of perception, the following are the results 
of its past work. Apparently S not actually, it 
then becomes a suzerain, or a noble Brahman, or 
obtains high or low positions such as that of a god 
or an animal. As a suzerain takes his citizens, 
retinue and others who minister to his comforts 
and goes about freely in his own territory, so does 
the individual self withdraws the organs from the 
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]^ces they occapy in the waking state and goes "' 
about freely in its own body and not outside. 

[Notes— 1 . Self^s becomings are apparent, because they 
are contradicted by waking state. The self has an unattached 
nature and is not connected in dream with grief, delusion, etc. 
The dream world is nothing but a reflection of this world 
perceived in the waking state. The dream experiences are 
therefore false. Likewise the waking experiences are also 
false and are super-impositions of ignorance. 

2. The self in dream experiences impressions that corres¬ 
pond to things perceived previously. Therefore in dream, 
worlds that never exist are falsely superimposed as being a 
part of the self. It is to be known from this that the worlds 
experienced in the waking state also are such. Hence it goes 
without saying that the’ self is pure and is never connected 
with action, its factors and its results in dream.] 


^ fifld SIT qfTU# 

Again when (the Self) becomes 

perfectly asleep, when, knows ^ not anything 

coming back, returning alone there 

seventy-two thousand nerves called 

Hita (which) extend branch off to the 

pericardium (the whole body) from the heart $1% 
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(and) remains in the body as a baby 

or a Suzerain or HflSTF^Tiir! a noble Brahmin 

iRlf gfoing, enjoying an acme, a degree 

of blis^ lies, lives tjwq, SO this indeed 

this (here) thus remains. 

Again when the individual self becomes per¬ 
fectly asleep* it has no particular* consciousness. 
From that state it returns to the waking along the 
seventy-two thousand nerves called Hita, which 
branch off from the heart® and cover the whole body 
like the veins of an Aswattha leaf. In waking it 
remains in the body uniformly pervading it as a 
fire does a heated lump of iron. As a baby, or a 
suzerain whose subjects are entirely obedient, or 
a noble Brahman who is exceedingly mature in 
erudition and modesty and enjoys a degree of 
bliss, that blots out all misery entirely, so does the 
self remain in its own nature beyond all attributes 
during the profound sleep. 

[NOTES--I. Even when it dreams, it remains pure as in 
the deep sleep. 

2. In profound sleep the self remains in its natural state 
of perfect purity. Then it gives up like water the impurity 
due to contact with other things. 

sMlt is a lotus-shaped lump of flesh and the seat of the 
intellect, which is the internal organ and director of all 
external organs. The intellect which abides in the heart in 
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the waking state extends along those nerves interwoven like a 

.fish-net. The individual self pervades the intellect with a 

« 

^reflection of its own manifested consciousness. And when the 
^intellect contracts, the self also contracts. That is the sleep 
state of the individual self. And when it perceives the 
expansion of the intellect, it is waking experience. The self 
folloAvs the nature of the intellect, just as a reflection of the 
moon follows the nature of water.] 

s?T<iIT: ^ ^ ^T: 

sn^iT 

I WRo II ^ II ? II 

*I«ir As H: that spider moves, comes 

out ?r?g«n along the thread ?TSTI as WU: from a fire 
little, tiny specks, sparks fly, come forth 

•Itf just so from this self 5g5f?l% 

emanate, proceeds all JnsUTI: organs, all worlds 

all Gods, (and) all beings. Its 

secret name (is) Truth of truth. 

% Verily srnffl: the vital powers (are) truth. It (is) 
the truth ^^*l.of them. 

As in this world a spider comes out along the 
thread it produces and as from one homogeneous 
fire, little specks^ come forth in different ways or 
numbers, just so from this self before it wakes up, 
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proceeds" all organs, all worlds (such as earth), all 
gods (such as fire who presides over all organs and 
worlds) and all living beings from Hiraiiyagarbha 
down to a clump of grass. The secret name of the 
self is Truth of truth. The vital power is truth ! 
and the self is the Truth of the vital power. 

[Notes —1. This does not mean a change or a modi- 
fication of the supreme self. The identity of the individual 
and the supreme self is taught in all the Upanishads. Then 
with the help of examples and arguments this truth which is 
the highest of all is CvStablished. The Vedantic teachers 
narrate the following parable to bring olit the great truth : 

A certain prince was given up by his parents in childhood. 
The child was picked up and brought up by a fowler. Being 
ignorant of his royal lineage, the child thought himself to be 
a fowler and pursued the fowler’s profession, not that of a 
prince as he would if he knew himself to be such. When 
however a very kind man who knew his princely descent and 
capacity told him who he was and that by some chance he 
came to live in a fowler’s family, he gave up the false notion 
and took up the duties of a prince and followed the ways of 
his forefathers. Similarly this individual self which is of the ] 
same nature as the supreme self being separated from it like a ’ 
spark of fire, has penetrated this Wilderness of the body, 
organs, etc. Although it is in reality transcendent, it puts on 
the relative attributes of the latter and thinks itself to be the 
^g^gregate of body and organs, to be lean or stout, happy or 
miserable, on account of its forgetfulness of its real nature. 
But when the teacher enlightens him about his real 
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transcendent nature, then it discards the pursuit of three-fold 
desire and realises that it is the Brahman. 

2. Taittiriya Aranyaka (3. 12. 7.) says that the wise one 
projects all forms and then names them and goes on uttering 
those names.] 

CHAPTER TWO: SECTION TWO 

^ m % I ^ ^ 

^ II ni 

% 5’ Verily who il? knows the babe, the calf 

^4 with abode ^T-hlRWrtsttl. with special resort 

with post with rope, with tether ^ 

indeed keeps off, kills seven envious, 

relatives, kinsman. This STtilff: vital power 

who (is) in the body indeed (is) '?r*IR this 

babe, calf. Hs abode indeed (is) this 

(body). SRtrnanRR Special resort (is) this (head), RfW- 

strength, power (born of food and drink) post ?IWR 

food ^Iff tether, rope. 

Verily he who knows the babe with its abode, 
special resort, host, and rope keeps off his seven 
relatives' who envy him. Indeed the vital povyer 
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which in its live-fold form as the subtle body is 
like a babe and this body which is an effect is its 
abode; the head is its special resort; the power 
that comes out of food and drink is its post and 
food^ is its rope. 

[Notes —1. Of the two kinds of relatives the envious 
and the friendly, the former is meant here. The seven sense 7 
organs such as the two eyes, two ears, two nostrils and J 
the mouth which are channels of perception are situated ; 
in the bead* The attachments to sense-objects which they 
cause are called relatives. Because they turn the vision 
of the person outward to the sense-objects and thus hinder 
him from perceiving the inner-self, they are called envious 
relatives. 

2. The food that is eaten is converted into three forms* 
The grossest form is execrated from the body and absorbed 
into the earth. The interniediate form which is chyle passes ‘ 
through the stages of blood, etc. and sustains the gross body 
coluposed of seven ingredients such as, skin, blood, flesh, fat, 
marrow, bone and semen. The body is the product of food. 

In the absence of food it decays and dies. The finest form of 
food called nectar and highly powerful goes past the navel to 
the heart and penetrates the seventy-two thousand nerves 
that radiate from there, generates pcwer which is here design¬ 
ated as * post and thereby helps the subtle body which is the 
aggregate of the inner organs and is here called the * babe ’ 
to live in the body. Therefore food is the connecting link 
between the vital force and the body like a calf’s tether with a 
loop at either end.] 

10 
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^?rs^T^S«r ?7T 
^T riqrssf^?^ q^'JT 

qi?qT ^f^q^qmr q ^ 

^ WRW 

i|3T: These <5151 seven imperishable gods, 

mantras instrument to prayer worship, pray ?t»T*t 

{vital power), fm: These pink, red ?r5I«r: lines *n: 

which (are) rtg: in that ?t^q; eye, gn%: through them 
Rudra attends, clings to it. 3rs| And 

the water «It: which (is) in the eye Hlfirs through them 

Parjanya *n which (is) pupil (of the eye) HtlT 

through that Wll^^r: Sun which (is) dark (iris) ^ 

by that «n1r: fire =ara[ which (is) in white (eye ball) ^ 

■ through that” Indra ?r^trr through the lower eye¬ 
lid the earth attends on, prays to it «?grn 

as such ^’91 his food ^ not be short, decrease. 

^ . These seven imperishable gods (i.e. mantras 

instrumental to prayer) worship the vital power 
■ thdt is tied to the body by food and resides in the 
eye. The familiar ‘red lines in the eye as aids the 
god Rudra prays to it. Through the aid of the 
water that is in the eye and comes out when there 
is contact with smoke, etc. the god Parjanya prays 
to it. Through the pupil which has the power of 
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sight the god, sun prays to it. Through the dark 
4ris the god fire prays to it. Through the white 
oye-ball the god Indra prays to it. Through the 
iower e 3 '-e]ids, the god earth prays to it. And 
•through the upper eyelid the god heaven prays- to 
it. He who knows that these seven gods which are 
the food of the vital power constantly pray to it 
never gets short of food as a result of that know- 
Qedge. 


m sn'»rT 

wimr sr^T’irT lU ii 


5151. On this (subject) 9?^ (there) is this 
mantra, verse (there is) a bowl, cup ^sr^ifisr^T: having 

•the mouth below, bottom above 50551^ in tbat 

manifold Glory, knowledge ^% 5 Tq; has been 
•placed 5151: Seven SE^tT: sages sit 5 l 5 ?r on its lip, 

side the organ of speech f%^«n communicating with, 
uttering Sfimri the Vedas «rejff ^ (is) the eighth, 

The bowl, cup having the mouth below, having the 
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bottom above, ^ that this (is) the head % because- 
it (is) 'gn??; the bowl, cup having the mouth' 

below having the bottom above. In that 

manifold «l?r: Glory, knowledge has been 

put. % Verily sn^tfl: organs manifold ?T?r< Glory,, 

knowledge this wnf says, refers to organs. ?r»F?r 

On its ^ side, lip Seven sKWt Sages sit. %; 

Verily sn^in: organs (are) the sages this Wllf says, 

refers snurrat. organs. The organ of speech 

communicating with, uttering sngBUr the. Vedas % because 
organ of speech (is) the eighth (and) com- 

naunicates with, utters ST@WrT the Vedas. 

On this subject there is in the Atharva-Veda 
samhita (10. 8. 9) this mantra ; There is a eup> 
which has its mouth below and bottom above. 
Manifold knowledge has been placed in it. Seven 
sages (organs) sit by its side and the organ of 
speech which utters the Vedas is the eighth sage, 
* The cup that has its mouth below and bottom 
above ’ is this head (of ours) which is shaped like a 
cup and has its opening below and bulges at the 
top. ‘ Manifold knowledge have been placed in it.’’ 
This refers to seven organs which are indeed the 
instruments, of perceiving sound, etc, ^ Seven sages 
sit by its side ’ means that the seven organs are 
verily the sages. ‘The organ of speech which 
utters, the Vedas ’ means that the organ of speech 
is the eighth * sage and utters the Vedas. 
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[Notes — rL The tongue being both the organ of taste as 
well as the organ of speech count as two. In this passage it 
as described as the organ of speech and in the next as the organ, 
of taste, the seventh sage.—Anandagiri.] 

^ I? II V II II 11 

5 : 1 ^ These two (ears) indeed (are) 

‘ Gotama and Bharadwaja. This one (is) indeed 
Gotam this (is) Bharadwaja. 537 ) These two 

(eyes) 15 ^ indeed fwwftrar: (are) Viswamitra and 

Jamadagni. This one (is) indeed Viswa¬ 
mitra. This (is) 3l7T^[f5)r: Jamadagni. These two 

(nostrils) <5«r indeed Vashistha and Kashyapa. ' 

this onQ (is) indeed Vashistha this (is) 

Kashyapa. The tongue (is) indeed ?ar%: Atri; fl* 

^because through the tongue the food is eaten* 

% indeed this, familiar ^TRT name ^ Atti (is) ’gri; 

which (is) Atri. m Who knows (it) as 

such (described above) becomes ^rtfT the eater of 

all (food). All, every thing 7?^% becomes his 

= '®r^food. 

These two ears are Gotama and BharadwSja: 
The right one is Gotama and the left one is 






Bharadwaja (or inversely). These two eyes are 
Viswamitra and Jamadagni. The right one is Viswa- 
mitra and the left one is Jamadagni (or inversely). 
These. two nostrils are Vasistha and Kashyapa.. 
This right one is Vasistha and this left one is 
Kashyapa (or inversely). The tongue is called Atri 
because it eats food. Atri is only the familiar 
name ‘Atti’ on account of being the eater. He 
who knows the true nature of vital power as des¬ 
cribed above becomes the eater ’ of all kinds of food 
belonging to the vital power and every thing be¬ 
comes " his food. 

[Notes—- 1. In the next world.he becomes only the eater 
of all food and is never looked upon as food. 

2. He becomes the vital power in the body and becomes> 
only the eatef of food and never is treated as food.] 

CHAPTER TWO : SECTION THREE 

^ m II \ 11 

grist Indeed, emphatically STfRir: of Brahman (Supreme’ 
Self) ^ two aspects, forms, (are there) indeed 
•at gross, ^ and subtle mortal and 

immortal, %fttl. limited ^ and unlimited, pervasive 
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^ defined, made conceivable ^ and undefined, inconciev* 


able. 


[Brahman has two aspects, the conditioned and 
the unconditioned. Conditioned Brahman is con¬ 
nected with body and organs and consists of actions 
and their factors and results, and admits of all kinds 
of association. But unconditioned Brahman is 
above duality and devoid of all limiting adjuncts 
and beyond the reach of even speech and mind. 
By the superimposition of these forms supreme 
Brahman becomes defined or made conceivable.] 
Brahman indeed has only two aspects, gross 
and subtle, subject to destruction and immortal, 
limited and pervasive, conceivable and inconceiv¬ 


able.* 


[Notes— 1. Which is undefined, t.e. only referred to dis¬ 
tantly as something we know not what.] 



^ 

^ iq II II 


This ^ gross, compact, solid (form) (is) 

that which (is) other, different ^PTf: ^ than air 

^ and than the ether. i3r^ This (triad of elements) 

Os) mortal, subject to destruction, this (is) 


miST/fy 



BRIHADARANYAKOPANISAD 


%L 


limited, this (is) defined, made conceivable. 

This TW: essence of that this gross 

of this mortal, perishable, of this limited 

of this defined «l; which this (sun) 

shines; % because this (is) the essence ?li|: 

of the defined (three elements). 

[The gross and the subtle have each four 
features. The four phases of the gross form is 
shown first.] 

The gross form is that which is different from 
air and the ether, i.e., earth, water and fire. This 
triad of elements is perishable. It is limited. It 
is defined. The shining sun which represents the 
cosmic body is the essence of the gross form which 
is perishable, limited * and defined ; because it is 
the quintessence of the three elements. 

[Notes—1. Because it is related with some other object.. 
As a jar when joined to a post or wall is checked by it, so is 
the limited form by other objects.] 

II ^ II 

Now the subtle (form) “ar air "ar and 

the ether this (is) immortal, not subject 

to destruction. This (is) atfl, unlimited, pervasive. 
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It (is) ?T?I, undefined. This (is) OT: essence 

of that «|?re*r this subtle, (C5Rflr of that WiS^t’Fir 

immortal of that ’STrl: unlimited, of that 

undefined, that can only be indirectly described this 
(is) being m who (is) this Sun, because 

this (is) the essence of it. (This is) 

with regard to the Gods. 


Now the subtle form is being set forth. It is 
the air and the ether. The subtle form is im- 
mortal. It is pervasive. It is something that can 

• only be indirectly described because it cannot be 
distinguished from others. The essence of the 
subtle, immortal, pervasive and undefined,(that is, 

• of the two subtle elements each having four attri¬ 
butes) is the being ' that is in the sun ; because 
that being is the essence of the undefined. This is 
with regard to the gods. 


[Notes—1. Being means here the cosmic subtle body of 
Hiranyagarbba. The seven beings such as the five sense- 
organs, the organ of speech and mind are made one in the 
subtle body. Shatapath Brahmana (6. 1. !• 3) says: They 
made these seven beings into one in the subtle body.] ^ 


^ ^ ^ II » II 



BRIHADARANYAKOPANISAD 


%L 


Now with regard to the body. The- 

gross (form) «J«r (is) but this <13, which (is) W^i other 
JTRgni. than the (corporeal) air <T: which (is) this 

ether in the body, This (is) 

mortal 1533 it (is) femij, limited. ^3 It (is) ?I 3 defined. 

This (is) essence rKW of that this Gross 
«;?I9T of this JT^ mortal of this limited tC5K?r 

of this <33: defined 33 which (is) '3^: the eye ; % because 
33 : this (is) the essence of the defined. 

Now' the division of the gross and subtle withi 
regard to the body is described. The gr6ss form, 
is, indeedi the three constituent elements of the 
body, other than the corporeal air and the ether. 
The subtle body is mortal. It is limited. It is 
defined. The eye^ is the essence of the gross,, 
mortal, limited and defined ; for it is the essence 
of the defined (that is, the three gross materials 
that build up the body). 

[Notes —1. Because the eye lends importance to the three 
elements in the whole body, just as the sun does with regard 
to the gods. The three elements are also prior to the other 
twc in point of time. In the Shatapath Brahmana (4. 2. 1. 28) 
it is rightly said that the ey^s are formed first in the embryo.f, 

II H H 
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?T«I Now the fine, the subtle (form). It 

(the fine form) arraf: "SI is the (corporeal) air and WfWETatr: 
the ether who (is) in the body. tJScf. It (the 

fine) (is) immortal. *[3^ It (is) *1^ unlimited. 

It (is) undefined, This essence of that 

iJTEf?sr of that subtle (form). Of that 

immortal of that «I5I: unlimited (and) of that 

5 ERtr undefined (being) «l: who this being (is) 

in the right eye % for this (is) W: essence 

91^ of the undefined. 

Now the fine form is being described. The 
fine form is the corporeal air and the ether that is. 
in the body. The fine form is immortal. The fine 
form is unlimited. The fine form is undefined.. 
The fine form is the essence of that Being which is 
subtle, immortal, unlimited and undefined. It is 
specified in the scriptures that the fine form is 
especially manifest in right eye. It is the essence 
of the undefined and cannot be definitely perceived. 

II ^ II 
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^ri The form of that this f being (is 


described). ?I«lf As snw: a cloth ?TfJ?3nT»^ Saffron-coloured 
dyed with turmeric, «|«IT as Grey sheep’s wool, 

W as deep red insect calls Indra Gopa, as 

a toftgue of fire, rrar as a white-lotus, 

W as one, single flash of lightening. ^ Who 

knows as described above % 5 verily his 

splendour, fame gets, becomes, like once 

• fir^t flash of lightening. Now gra: therefore the, 

' description (of Brahman) ^ not this ; % because 

■ there is ST no wsricj other tr?ri_ better, more appropriate (des* 

• cription) than this, sf not this:. W«l Now 

its names. The truth of truth % verily 

STTiSr: the vital powers (is) Wraftl. truth it (self) (is) 
the truth &^tJI.of them. 

Now the form of that being who is identified 
•with the subtle body' is described. As a cloth is 

■ dyed with turmeric, so is the mind tinged with im¬ 
pressions® in the presence of sense-objects. Asa 
sheep’s wool is grey, so are some forms of impres¬ 
sions. As the scarlet insect called Indragopa, is 

. deep'red, so are some impressions of the mind. As 
a tongue of fire is bright, so are some people’s im¬ 
pressions at times. Like a white lotus too are im¬ 
pressions of some. As a single flash of lightning 
illumines everything, so the impressions of Hiranya- 
:garbha which suddenly manifests itself as he 
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'emanates from the undifferentiated. He who 
the particular form of impressions belonging to • 
Hiranyagarbha gets fame suddenly, like a single 
flash of lightning. Now therefore follows the des¬ 
cription of Brahman. ‘ Not this, Not this^’ is the 
best descrifition of Brahman ; because there is no 
description which is more appropriate than this. 
Now Its secret name is ‘ the Truth of trudi.’ The 
vital power is truth and the Self is ‘ the Truth of 
truth.’ , 

[Notes —1. The subtle body consists of impressions and 
is produced by the union of the intellect and the impressions of 
the gross and subtle objects. It is variegated like pictures on 
a canvas or a wall. It is comparable to an illusion, or a magic 
or a mirage and is puzzling to all. But it ceases to exist in 
the state of profound sleep. . 

2. The colouring of impressions varies sometimes accord¬ 
ing to the objects presented to the mind and sometimes accord¬ 
ing to the tendencies of the mind itself. It is impossible to 
ascertain the beginning, or middle or end, or number or place, . 
or time or cause of these impressions ; for they are innumer¬ 
able and infinite are their causes. 

3. These tivo negative particles are used not only to 
eliminate the two limiting adjuncts, the gross and the subtle 
forms, but also to eliminate all possible specifications and 
predications that may occur to us about Brahman who is free 
from all differentiations of limiting adjuncts. The supreme 
self has^ no distinguishing marks such as name or form or 
action or heterogeneity, or species or qualities.] 
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II \ w 

Yajnavalkya f said ^ Maitreyi 

% verily ^ my dear WfH. I ?tflw intend, wish 
to renounce from this ^sn^TRI. place, life of householder 

fP5J well wish to make an end 5l between 

you ?r»P*TT with this (and) Katyayani. 

[The following story is introduced with a view 
to enjoin renunciation of the world as the means to 
self-knowledge.] 

The sage Yajnavalkya said to his wife Maitreyi: 

‘ My dear, I intend to renounce this householder’s 
life in order to take up the life of renunciation. 
Permit me, therefore, to divide my property be¬ 
tween you and Katyayani, and make an end of my 
relationship with you both.’ 

^ 

?l%f k FsrTc[- 

g ^ITSS^?|TS^W II ^ II 

That Maitreyi 5«n=cC f said, asked, revered 

sir «lcj. if 3 indeed this whole earth ’iJnV full 




mtsrfy 




CHAPTER TWO : SECTION FOUR 

by wealth be mine throngh that 

how (I) shall be immortal ^ Yajna- 

valkya f said, replied H no. 5 You life 

wgi will be just 3*TT so W as indeed the 

life of those having plenty, g But (there) 

is *1 no, ?n?ri hope of immortality ^ by 

wealth, by rites performed with wealth. 


Thus addressed Maitreyi asked—‘ shall the 
rites such as the Agnihotra performed with the 
entire wealth of the earth make me immortal ? ’ 
Yajnavalkya replied in the negative and added : 
* Your life will be like the life of people having 
plenty, but even in thought tfiere is no hope of im¬ 
mortality by rites performed with wealth b’ 


[Notes~1. Vyasdev says in the Mahabharat (12. 247. 
1, 2, 7) : Men are bound by rites and freed by knowledge. 
■Rites performed according to scriptures results in progress 
■leading up to the world of Hiranyagarbha. But if the rites 
.are not performed in accordance with scriptures they make 
way for degradation to the level of stationary objects. Supreme 
self alone is the goal of the Upanishads, while relative exis¬ 
tence consisting of ends and means of rites lies within the 
realm of ignorance. That is why Yajnavalkya who was a 
performer of rites in his householder’s life renounced the world. 
Because knowledge of Brahman obliterates all ignorance to¬ 
gether with its effects and makes one absolutely free.] 



^ m ^ ^ i€ 

^ ^ II ^ II 


?n That Maitreyi f then swrat said, replied %q, 

what I shall do hf with that ^ST by which «Tfq_ 

I n not shall be immortal ? WSinj. revered sir 

^ tell ^ me of that alone which indeed 
(you) l^nows. 

Thus addressed Maitreyi replied—‘ What shall 
I do with that wealth by which I shall not be im¬ 
mortal ? Tell me ; revered sir, of that alone which; 
you know to be the only means of immortality.’ 

II « II 

«: That Yajnavalkya 3Wra said ^ 

rny dear (you) have been sf: my fJr^TT beloved, dear (now> 
(you) say fem (what is) dear (to my heart ). <5% come 
Take (your) seat, seated (I) will explain,, 

will describe & to you 5 but ^ mine (while) 

explaining, describing. 3# meditate on, reflect. 

When rites performed with wealth were given 
up as a means of immortality. 

Yajnavalkya was highly pleased with Maitreyi 
and said to her: You have been dear to me even 
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lefore and now you say what is very dear to my 
heart. Therefore come and be seated near me. I 
will describe to you the knowledge of self which 
confers immortality. But while I describe it, 
reflect steadfastly on it.’ 


^ ^ SIT qft: 

qf^: M qt 3?^ qqqpi 

gntrr fqqi fq^t qqfq • q 

3?^ qiTqw ^pT: fqqfi qnqrq 

ftqi i q qi M fqq qq^T- 

rqq^ fq^ qqfq I q ^ qnqrq 

m fqq qqtqrrqqiEg qii^iq m fqq qqfq i q qt 
qiTqtq m M qqq?Trqq^ wmw fqq qqfq l 
q qt 3Tt ^qnqf qitqTq ^q;T:fqqTqqqqTtqq^qiTqTq 
^qii: fqqi qqf-q i q qi 3?^ ^qi^i qqqiq ^qr: fqqr 
qq?^Trqq ^3 qii^iq ^qi: fqqt qqf?q i q qr 3 t^ 
^qiqt ^qrfq fqqiM qqqqtrqq^s qii^q 

^Tfq ^qif^ qqpq i q qi 3 t^ q^i^iq ^ i^q 
wqTqciq^ qiwiq ^ fm qqfq i qr 3 t^ 
g^sq: iqiqsqt q^qsqi fqf^’iqTf^q^qt qt 

31^ i^q «iq^ q^T fqiiT^q'^ ?!f ii H II 
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He (Yajnavalkya) f said ^ verily my dear 

SI not for the sake <Ii^: of husband 1 %; the husband 

is fsr«I: dear g but for the necessity ^IRWsr: 

of the self <T(%: the husband is fffSI: dear. % Verily «!it\ 

my dear •! not ^WI*! for the sake arisn^ of the wife 3rr?ir 
the wife is fsr«TT dear g but for the sake 

of the self snsTI the wife Sl^rm is r%«n dear. % Verily 
my dear «T not for the sake of the sons 

55rT: the sons are f^?TT dear f but for the 

necessity of the self g^Tf: the sons are f^?rr: 

dear. % Verily my dear »r not for the necessity 

of wealth the wealth is dear 5 but 

i^RTT^ for the sake of of the self the wealth 

^«rf% is dear loved. % Verily my dear 5r not 

for the necessity sri^n^: of Brahmin Brahmin, 

is dear f but for the sake of the 

self 2 ri|y Brahmin is dear. % Verily ^ my dear 

^ not WTPT for the necessity of the Kshatriya 

the Kshatriya is dear g but for 

the sake ^TTWr^T: of the self ^H^the Kshatriya is 

dear. % Verily my dear *T not for the sake of 

the worlds the worlds, are fsHT: dear 

5 but for the sake of the self ^l^r: the 

worlds, are dear, t Verily my dear ^ not 

for the sake of the gods, the gods 

are fiOT: dear 5 but ^RTPflr for the sake of the self, 

^;crT: the gods, are dear. % Verily my 

dear ^ not ^f??T«r for the sake of beings ^ 11 % 
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•the beings are dear 5 but ^IJTPT for the j 

necessity of the self the beings are i 

'•fSnsfjf% dear. % Verily ^ my dear sf not 'BTJTTJT for the 
sake ^4^ of all ?T^: all is dear, loved 5 but 

sprerw for the sake ?nWR: of the self all is 1 

■ dear. % Verily ^t?*TT the self should be seen, should j 

■be made the object of realization, should be heard 

of ^TPcTsrr: reflected on, meditated upon, ; 

my dear Maitreyi % verily my dear by the 

■vision, by the realization of the self through I 

hearing through reflection (and) through j 

meditation all, this (is) known. j 

■1 

[In the passage (1.4.8) it has been said that | 

the self is dearer than a son, etc. The following ■ 

text serves as a detailed commentary on that. It I 

■shows that in truth our love for the self is primary 1 

whereas our love for other objects is secondary. I 

iBecause everything else contributes to the love of j 

the self.] ! 

Yajnavalkya said to Maitreyi: Verily the 
/ Ihusband is dear to the wife not for the necessity of ; 

the husband, but for the sake of the self he is dear | 

to her. Verily the wife is dear to the husband not i 

for the necessity of the wife, but for the sake of the 
self she is dear to him. Verily the sons are dear ; 

to the parents not for the necessity of the sons, but i 

for the sake of the self they are dear. Verily the 
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wealth is dear not for the necessity of the wealthy 
but for the sake of the self that wealth is dear- 
Verily the Brahmin is dear not for the necessity 
of the Brahmin but for the sake of the self he 
is dear. Verily the Kshatriya is dear not for the 
necessity of the Kshatriya, but for the sake of the 
self that he is dear. The worlds are dear to men 
not for the necessity of the worlds, but for the sake 
of the self they are dear. The gods are dear not 
for the necessity of the gods, but for the sake 
of the self they are dear. Beings^ are dear not for 
the necessity of beings, but for the sake of the self 
they are dear. AIF is dear not for the necessity 
of all, but for the sake of the self, all is dear. The 
self, my dear Maitreyi, should be made the object 
of realisation. For that purpose the self should 
first be heard of from a teacher and from the scrip¬ 
tures, then reflected on through reasoning and 
then steadfastly meditated upon. By the realisa¬ 
tion of the self, my dear, through hearing, reflection 
and meditation, all® this is known. 

[Notes — 1. The priority of enumeration is in the order 
of closeness oi objects to us as sources of joy. Because it is 
all the more desirable first to create a distaste for the objects 
that are very close to us. 

2. It includes everything that has been and has not been 
mentioned. ^ - 
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3, Various orders of life, castes and so on are false 
aiotions superimposed on the self by ignorance like the false 
perception of a snake on a rope* These notions are destroyed 
by self-knowledge* ^ 

^ i wgi 

^S?q5rTrq^ ^ ^ ^ 

I? f7 3ICI ^ #q;T ft 

II ^ II 

^ The Brahman ousts, rejects ?IJl^him *1; who 

%3f knows considers the Brahman ^€|’5r other than, 
different from ^lOTST: the self, The Kshatriya 

ousts, rejects him who knows, considers ^J^the 
Kshatriya W?r5r different from the self, wmt The 

worlds TOf: oust, reject, him =®r; who knows 

the worlds, other than the self. The 

Gods rejects him who considers the 

Gods different from the self. The be¬ 
ings oust rTH him who knows ^rfTT^ the beings 

difterent from the self. ousts 

^ him who knows all different from 

all. This 5rsr Brahman, thisKshatriya, 

tthese worlds, these ^T: Gods these 

beings f?[5^ this ?i4q^all (are) anC that ?T«T4l.this WWn self. 
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The Brahmin rejects him who considers the 
Brahmin to be different from the self. The 
Kshatriya abandons him who knows the Kshatriya 
to be other than the self. The worlds oust him 
who considers the worlds to be different from the 
self. The gods abandon him who know^s that 
gods are not the self. The beings reject him who 
considers the beings to be different from the self. 
All oust him who considers all to be other than 
the self. This Brahmin, this Kshatriya, these 
worlds, these gods, these beings and this all are- 
nothing but the self. 

^ ^ 

. ii's II 

w. That (the example is). «rm As (one) *r not iJRFjpmj: 
is able JJf JITW for the seizure STTiin^ of external notes 

555 ^: of a drum being beaten g but the- 

sound (is) seized, by the seizure, of the 

drum Wt or of the beater of the drum. 

As one cannot seize the external (particular) 
notes of a drum (or the like) when beaten (with a 
stick etc.), but the sound is seized by the seizure of 
the drum or its beater. 
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^ ^ fWT5l 2?rsgrR 

5rfiTT?i 5 5r?o^;r 

?^fi: II <: II 

w. That qsjT as (one) JT not ?r^fis able iJfJSrm for 
seizure of external ^fTS^Tri; sounds, of the conch 

being blown, 5 but 5[r5^; the sound ^I?r: (is) 
seized 31g%5r by the seizure !i[RR«T of the conch 5 T or 
blower of the conch. 

As one cannot seize the external (particular) 
notes of a conch when blown, but the sound is 
seized by the s^zure of the conch or its blower. 

II !l 

W: That «t«»T as (one) *1 not is able for 

the seizure ^ifTtsit; of external, notes ?ft»!rJ% (#iirRT:) 

of the Vina, being played, g but ?rs 5 [: the sound 

(is) seized JTfW’T by the seizure, of the fute art or 

the Vina player. 

As one cannot seize the external (particulai) 
notes of a Vina when played, but the sound is 
seized by the seizure of the Vina or its player. 

[As the sound of, the drum, conch or Vina has 
no separate existence apart from the drum, conch 
or Vina, similarly nothing particular is perceived 
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in the waking and, dream states apart from self or 
Brahman. Therefore those things are to be looked 
upon as non-existent and the self to be perceived 
in and through them. Many examples are cited 
here to indicate that genus, sentient and insentient, 
are various but they are all included in the supreme 
genu-s—the self or Brahman.] 

II \o II 

?T: That (the example is): As tJWt: Smokes, 

Separately issue, proceed, ?r»:?TT%rr?^ from a lighted 

(Sf-h *5^ -J-W^:) fire kindled with damp fuel, 
even so ^ verily 'SSR my dear of this flffgr; great, infinite. 

Reality this (is) breathed out .«Tqr which 

(is) ^^f:^the Rig-Veda Yajur-Veda Sama- 

Veda Athaivangirasa History grn^rq. 

mythology arts Upanishad igswr: Verses, 

Mantras, ^n% aphorisms ^Tfsttre^TTarW^ elucidations s?It^trr- 
(and) explanations, eulogistic passages. i??trR They 
(are) breathed out tjtr indeed 5B?tr of this (supreme 

Self). 
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As various clouds of smoke, sparks, etc. 
•proceed from a lighted fire^ kindled with damp 
fuel, even so, my dear Maitreyi, the Rig-Veda, 
Yajur-Veda, Sama-Veda, Atharvangirasa, history,^ 
mythology’, arts^ (treating of music, dancing, etc.), 
■Upanishads, mantras occurring in the Brahmanas, 
'Vedic aphorisms’, elucidations of aphorisms, and 
■explanations of the mantras are breathed® out of 
This great Reality, the Brahman (Self). They are 
•indeed like the breath of this supreme Self. 

[Notes— ‘L As before the separation of the sparks, 
smokes, embers and flames, all these are nothing but fire, so it is 
reasonable to infer that this tiniverse differentiated into names 
and forms is before its origin nothing but Brahman. Name 
and form are to Brahman as foam is to water. 

2. Such as the dialogue between the nymph Urvashi and 
Pururavas occurring in the Shatapath Brahman (11. 4. 4. 1). 

3. Such as this universe was in the beginning unmani- 
.tested in Taittereya Upanishad (2. 7). 

4. This also Veda says, Shatapath Brahmana (13. 4. 3. 
i0*-14.) 

5. Passages of the Vedas which treat the truth in a 
nut-shell. For. example — * The Self alone is to be meditated 
upon/ 

6. ' As breath come out of a rnan without any thought 
or effort on his part, so do all these issue easily out of 
Brahman.] 
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to ^«TT«!T 

53S5[RT'^ ^f:5qRT. 

^^ j^spRq^^'5^ m\m |arq^5f:R??%r^ 

R^rWt ^T%Rto qj^T^^T^JT- 

^5|'? ^■^qj I^RT qmq:R^?[ II ^ II 

i?r: That (the example is); ^!T^T As ^STg!?: the sea (is) ' 
) the one goal, the only meeting place,, 
the sole place of unification of all. Water; 

^^*3^ as the skin, touch in general perceived by the skin.^ 
(is) meeting place, centre of all. 

touch ; as 5nf?l% the nostrils, odour in general <;<pr^I5rH 

the meeting place of all iTPVtRTri, odours; qgt^'as 

the tongue, taste in general (are) the goal 

«#Trtl. of all ^IRTfL. colours; as WBiq, the ears, sound 
in general (is) the goal, centre of all 

sounds; as »T5f: the mind (is) the goal, 

meeting place of all deliberations; *J5rfl, 

as ?:3[?5rq^ the heart (intellect) (is) the goal, centre 

?T^5rTJi. of all fwsilstTtl, knowledge ; as the hand 

(is) the goal of all aFjJ^SPtl. work; as 

gti;ESt the organ of generation (is) the goal 

of all wrsr^RR sense pleasure, enjoyments; «5«f as ng: . 
the anus (is) '?5PmsTflL the goal of all 

excretions; as <Tt^ the legs (is) the centre 
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TH of all walking; as the organ of 

speech (is) the meeting place of all 

the Vedas, 

As the sea is the meeting place of all sorts of 
water (such as that of the rivers, tanks and lakes); 
as the skin is the one goal of all kinds of touch 
(such as soft or hard, rough or smooth); as the 
nostrils (odour in general) are the centre of all 
odours (which are modes of earth); as the tongue 
(taste in general perceived by the tongue) is the 
place of unification of all savours (which are modes 
of water); as the eye (colour in general perceived 
by the eyes) is the meeting place of all colours 
(which are modes of light); as the ear (sound in 
general perceived by the ear) is the one goal of all 
sounds; as the mind is the source of all delibera¬ 
tions; as the intellect is the centre of all kinds of 
knowledge; as the hands are the one goal of all 
sorts of work; as the generative organ is the centre 
of all sense-pleasures; as the anus is the meeting 
place of excretions; as the legs are the one goal 
of all kinds of walking; as the organ of speech is 
the place of unification of all Vedas. 

'-^[The examples are illustrative of dissolution. 
The Universe is nothing but Brahman not only at 
the time of its origin and continuance but also at 
the time of dissolution. Just as bubbles, foam, etc. 



(have no existence separate from water, so name, 
form and action have no reality apart from 
Brahman. The organs are but modes of the 
objects perceived by them. Therefore they also 
fall vdthin the same category as the objects.} 

^ 

qw^5'7«7: II IP. II 

That (the example is): ?T?IT as ^ a lump 

- of salt JOW: thrown, dropped into water 

dissolves indeed with water 5f no (one) is 

able ^ at all for the picking up f of it 

g but whence so ever, from which so ever part 

(one) takes WS(Wi (it tastes) salt ir^ only 
even so 1“ verily my dear this great 

reality, truth (is) endless srtTRtl infinite indeed 

solid mass of intelligence, coming out 

from these elements. is destroyed 

indeed with cTlfST them (individuality) having 

ceased. (particular) consciousness 5T not exists 

* The derivative meaning of the word ‘ Sindlm ’ is water, because it 
flows. That which is a modiflcation or product of water is * Saindhava ' 
i.e. salt, as salt is the product of Sea-water which is saline. 
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dear this mUfif (I) say Yajnavalkya 

said, propounded ^ so. 

As a lump of salt thrown into water becomes 
dissolved into water and none, not even an expert 
can at all pick it up, but from whichsoever part 
one takes the water and tastes it, it tastes saltish, - 
but there is no longer any lump; even so, my dear 
Maitreyi, this great, endless, infinite Reality is a. 
solid mass of Intelligence \ With the aid of these 
elements the Self comes^ out separately as a lump 
salt. When this separateness is destroyed, the 
individualised existence of the s'elf ceases along 
with them. After attaining oneness with the 
supreme self particular consciousness of the self 
does not exist. This I say, my dear. So Yajna* 
valkya propounded the philosophy of self to his 
wife, Maitreyi. 

[Notes —1. It excludes all foreign elements like a solid 
mass of gold or iron. 

v<2. As from water reflections of the sun and moon arise or 
as in the proximity of red cotton pads a transparent crystal- 
turns red, so in the contact of body, organs and sense-objects 
the Self appears as an individualised entity. By the realisation 
of Brahman, these limiting adjunct.s which are the cause of- 
its individualisation are dissolved like the foam and bubbles 
in water.] 
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^ fhn=^ ^ ^ 3?^st sr#q# ^ 3iir I? 
%RTq II u II 


W That Maitreyi f said just here 

revered Sir. (you) have confused W me 

having departed. there is «I not ?f|[t |[(% conscious¬ 

ness. ft: f He 3WT'55 said, replied : % verily I H not sr^ftflr 
■ say Wtftl, anything confusing ^ my dear % verily 
this (is) quite enough for knowledge. 

Thus enlightened Maitreyi said: ‘ just here, 
venerable sir, you have confused me by saying 
that after attaining oneness the Self loses particular 
consciousness.’ YSjnavalkya replied: ‘ O Maitreyi, 

' verily I am not using any confusing language. 
This great Reality’ is indeed quite enough for 
t knowledge.’ 

[Notes— 1. Explained in the last paragraph.] 

ft |cl^ r(%^ felt elf^ 

m rlf^eir f?ir^ elfreR 

ff^rR felt * 15 ^ f^t 

% JTR't?! rIc%JT % I 
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% Because when there is duality ^ 

as it were, apparently then, one ^rsr% smells 
the other, something; 3ft then ^ 3 ?: one sees 

the other; ?Rt then f3f: one J«?jfn% hears the other; 

33. then one speaks the other; 3?t 

then ^3?: one thinks the other ; Hft then ^3^: 

■ one f%3T3tf3 knows ^3fq, the other. % Verily 33 when 

3?3 of him (the knower) 3^*1. all 3^3 has become «|3 
only WT3TT the Self 33 then %3 through what %^3 (one) 
smells ^3 what ? 33 then %3 through wJiat 'lRi^3 (one) sees 
^3 I what? 33 then iim3T3 (one) hears 313 what %3 
through what, 33 then ?P3 what 3fiiT3^3 (one) speaks ^ 
through what? 33 then 35^3 (one) thinks 553 what %3 
through^^what ? 33 then (^131503 knows 5B3 what ^3 through 
what? ^ By whom ?3[3 this all i%n3jflr (one) 

knows SB3 through what f33l3t3T3 (one) should know 33 it. 
3^ My dear %3 through what f^3t*ft3T3 I[f3 (one) should 
know %9r3R3 the knower. 

In the state of ignorance^ there is apparent 
duality in Brahman, then one smells the other, one 
sees the other, one hears the other, one speaks the 
other, one thinks something, one knows something. 
But to the knower of Brahman all name and form 
become merged in the Self. In the state of 



self-knowledge what object one should smell andi 
through what instrument ? What one should see and 
through what ? What one should hear and through®' 
what ? What one should think and through what ? 
What one should think and through what ? W'hat 
one should know and through what organ ?’ 
Through what instrument one should know That 
by which all this is known. Through what, O' 
Maitreyi, one should know^ the knower. 

[Notes —1. This is the state of ignorance. 

2. The words * what ’ and ‘ through what- are used as a*. 
fling to suggest the sheer impossibility of the other factors oh 
an action. 

3. As the fire cannot burn itself, so the Self does nor 
know itself as an object.]. 
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## ihisq 

This qi'sft earth (is) (like) honey of alt 

beings. All qjcftf^ beings (are) Ttf (like> 

honey (effect) to this earth. This 
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effulgent W5[tIW: immortal being *1: who (is) 

in this earth. This &3ri*?3Ti shining, 

bright «^?W8r: immortal ^IT*. corporeal being and 

«r: who (is) in this body this (is) gw indeed 

?l: that WlfWT Self and who (is) this WWWT 

Self this (knowledge of Brahman) (is the means 

of) immortality. This (underlying unity) *np (is) 

Brahman. This (is) all. 

This earth is the honey to all beings from 
Hiranyagarbha down to a clump of grass. Like¬ 
wise all beings are the honey (effect) of this earth. 
Also the bright immortal being who is identified 
with this earth and the effulgent,'immortal being* 
who is incorporated in this body are honey to all 
beings and all beings are honey to them. These “ 
fourfold division is nothing but the Self. This self- 
knowledge is the only means of immortality. The 
unity that underlies the phenomena is Brahman. 
This knowledge of Brahman is the means of 
becoming all. 

[Notes— 1. The Self as identified with the subtle bouy. 

2. These four are the composite effect of all beings and 
all beings are the effects of the.se four. Brahman from 
which the universe has sprung up is alone real: and everything 
else is an effect, a luodification, a mere name, an effort of 

speech merely.) 

13 
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STT'f: q^:^WTq«?f'K 

Wf^tT^5??iqq: 5^>sq^q ^ %sqq|%q?^fq^ 

l[jn: This iffr«T: water (is) ITf honey of all 

qjrtsfTq^ beings. All qfTTfsr beings (are) JT^ honey 

wwq of this «tqriq:^ water. ?r«Tq^ This shining, 

bright immortal 3^: being who (is) wq in this 

water, this shining, effulgent 

immortal being identified with semen (seed) 

«T«n?J?q;^ in the body. ?r: That (is) 9l«rq this indeed 
. m who (is) Wtrff this WPWr Self this 1Rq?tq^ (is) 

immortality. S[^ This (is) ifflT Brahman. I[qq^ This (is) 
all, 

SiAiilarly this water is honey to all beings, and 
all beings are honey to this water. The effulgent 
immortal being who is identified with water\ and 
the bright immortal being who is identified with 
the seed in this body are honey to all beings and 
alb beings are honey to them. This fourfold 
di vision is nothing but the Self. This self-know¬ 
ledge is the only means of immortality. This 
unity that underlies all is Brahman. This know¬ 
ledge of Brahman is the means of becoming all. 

[Notes —1. In the body it exists especially in the seed.] 
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q^si^^TfR: ?Jf 

^ ?TlSqqT?^JT^ftl^ 91^- 

This wfJl fire (is) honey of all 

^jjfn 5 Ti*[ beings. ?I^fl% All ^?Tn% beings JTf honey ^Stm 
of this israr: fire. This shining, bright w; 5 ?I»nf; 

immortal S*^; being ?l: who (is) in this «tlit fire 

tjW indeed. «: That (is) «r««f this tr: who (is) 

this (self), This (is) w:^r 5 ni[ immortality. This 

• (is) im Brahman. ^fJ^This (is) all, 

This fire is honey to all beings and all beings 
are honey to this fire. The effulgent, immortal 
being who is identified with fire and the bright 
immortal being who is identified with the organ* of 
speech in the body are honey to all beings and all 
beings are honey to them. These fourfold division 
is nothing but the Self. This self-knowledge is the 
only means of immortality. This unity that under¬ 
lies all is Brahman. This knowledge of Brahman 
is the means of becoming all. 

(Notes— 1 . In the body it exists especially in the organ 
■of speech.] 

m ^dT?(T 

^5|fWrs|<iTq[: 
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ssr^IH This ^tg: air »If: (is) honey of all ajjimm 

beings grf*I of this air all beings (are)< 

wg honey. This ^^JT*Ts shining, bright W^fTinT: 

immortal g^s Being ?r: ^ who (is) in this 

air, this shining, effulgent immortal 

being =9 who (is) STUff: the vital power WWfRSfH 
in the body. This indeed W: that *r: which 

this WfWr Self this (is) immortality, This 

(is) mr Brahman. This (is) J5r4«( all. 

This air is honey to all beings, and all beings 
are honey to the air. The bright immortal being 
who is identified with the air\ and the effulgent 
immortal being who is identified with the vital 
power in the body are honey to all beings and all 
beings are honey to them. This fourfold division 
is nothing but this Self. This self-knowledge is the 
only means of immortality. This unity that un¬ 
derlies all is Brahman. This knowledge of Brah¬ 
man is the means of becoming all. 

[Notes — 1. Air and other elements are called! honey 
because they help the body to furnish materials.] 






CHAPTER TWO : SECTION FIVE 


Sl 


II H H 


?r*Ri; This ^if^: Sun Wg: (is) honey of all 

beings of this Sun ?rgll% all «{ 5 It(sI 

beings 31^: (are) honey W?rn this being shining, 

bright immortal being «!; ^ who (is) Wl%I’9( 

in this Sun this bright 

immortal being identified with the eye, ocular 

'WWIlfWlj in the body 31: that this indeed n- ^ 

who (is) ^31^ this WltSTT Self this (is) immortal¬ 

ity ’^^this (is) Brahman ^^J^^this (is) 3l43l^alL 

This sun is honey to all beings and all beings 
are honey to the sun. The bright immortal being 
who is identified with the sun and the bright im¬ 
mortal being who is identified with eye in the body 
are honey to all beings and-all beings are honey to 
them. This fourfold division is nothing but this 
Seif. This knowledge of Self is the only means of 
immortality. This unity that underlies all is 
Brahman. This knowledge of Brahman is the 
means of becoming all. 
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se RfJfr: directions, quarters, (is) honey 

of all beings, ?rt?TTR, of these directions 

all beings (are) Wf honey. This HSTIWr 

bright immortal 5^: bein^ ’9 who (is) 

in these directions. This bright 

deathless being ?ri?T; identified with the ear 

identified with the time of hearing in the body. 

H: That this indeed =3 who (is) this 

?n5»n Self ^*1, this immortality 

Brahman ^nthis (is) ^r^q^all. 

These directions* are honey to all beings and 
these beings are honey to these directions. The 
bright immortal being who is identified with these 
directions and the bright inmmortal being who is 
identified With the ear and the time of hearing in 
the body are honey to all brings and all beings are 
honey to them. This fourfold division is nothing 
but this self. This knowledge of Self is the only 
means of immortality. This unity that underlies 
alb is Brahman. This knowledge of Brahman (of 
Self) is the means of becoming all. 

[Notes— 1. Although the ear is the counterpart of the 
directions in the body, yet the being who is identified with 
time of bearing is mentioned on account of Us being specially 
manifest at the timfe of hearing sounds.] 
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^rf^r fl| ^ NtR^s^ciqq: 5=?^ ^aiN- 

W'^\^ in^UfT^^Rqts^^W: ^ qtsqqTf^?*l- 

II ^ II 

?sr?iq^ This ’gj'i?: moon JTf (is) honey ^T^'cnqi. of all 
^TOTSTiq. beings. of this moon W^lf?!r all 

beings ?Tf (is) honey, This bright 

immortal 5 ^^: being «l: ^ who (is) ’«rfl*rq; in this moon 
(and) this ^W^ft bright, shining deathless 

IJ^: being «r: who (is) ?Tm¥?: identified with the mind 

WVtiRJTq; in the body. ?r: That vmi this indeed «f; who 
(is) W5!m this ?TR»ri Self this (is) ias^fiqL immortality. 

This (is) Brahman. ^3fq_ This.(is) ^r4tf all. 

This moon is honey to all beings and all 
beings are honey to this moon. The bright im¬ 
mortal being who is identified with this moon and 
the bright immortal being who is identified with 
the mind in the body are honey to all beings and 
all beings are honey to them. This fourfold divi¬ 
sion is nothing but the self. Th^s knowledge of 
self ‘ is the only means of immortality. This unity 
that underlies all is Brahman. This knowledge o( 
Brahman (of Self) is the means of becoming all. 

q^Tqq^t ^^HqtsiJrRq: q^TW-?IT?’l 
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li <J II 

This lightning (is) honey of all 

beings. of this lightning ?TtfT% all 

beings (are) honey. ysf^H, This bright 

immortal 3^1: being «T! who (is) ^5^1*1. in this 
lightning (anfl) this bright immortal 

3*5^? being ?T: *9 who (is) lt3T^?: identified with light 
in the body. This ^?r indeed (is) that ?I: which (is) 

this Self. This (is) immortality. 

f^HThis (is) Brahman, This (is) all. 

This lightning is honey to all beings and all 
beings are honey to this lightning. The bright 
immortal being who is identified with the lightning 
and the bright immortal being who is identified 
with light manifest in the organ of touch in this 
body are honey to all beings and all beings are 
honey to them. This fourfold division is nothing 
but this self. This knowledge of self is the only 
means of immdrtality. This unity that underlies 
all is Brahman. This knowledge of Brahman (of 
Self) is the means of becoming all. 
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This cloud (is) honey of all 

;5j3T?nq beings. of this 55B5Tm#: cloud ??5fi{% all tf^nfsT 
beings (are) *If Honey. Wtiq, This bright 

immortal Stg^I; being *1: who (is) in this 

cloud (and) this §r5nW?r: bright ?t^*T«I: immortal 

’3^; being tl: who is ?ns^: identified with sound 

identified with voice in the body. This (is) 

■tj^r indeed tg: that «T: who (is) this ?n?m Self. 

This immortality. ^tJ^This (is) Sf^ Brahman, 

This (is) all. 

This cloud is honey to all beings and all 
beings are honey to this cloud. The bright im¬ 
mortal being who is identified with this cloud and 
the bright immortal being who is specially mani¬ 
fest in voice and identified with sound and voice 
in this body are honey to all beings and all beings 
are honey to them. This fourfold division is 
nothing but this self. This knowledge of self is 
the only means of immortality- This unity that 
underlies all is Brahman. This knowledge of 
Brahman (Self) is the means of becoming all. 
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II H . 

^Jftl. This WT^SW. sky, ether (is) honey of all 

^isim beings. of this ’STISEr?!??? sky, ether all 

beings (are) honey. This bright 

immortal 5 ^: being who (is) in this 

ether, (and) this RSflRR: bright gUJRRR: 

immortal 5 ^: being R: who (is) identified with 

ether in the heart RKRIfATR. in the body, This (is) 

•JR indeed W: that R; who (is) this RlWf Self. 

This (is) immortality. ^^[H. This (is) Rfr Brahman. 

This (is) all. 

This ether is the honey to all beings and all 
beings are honey to this ether. The bright im¬ 
mortal being who is identified with this ether, and 
the bright immortal being who is identified with 
the ether in the heart in the body are honey to all 
beings and all beings are honey to them. This 
fourfold division is nothing but this self. This 
knowledge of self is the only means of immortalityi 
This unity that underlies all is Brahman. This 
knowledge of Brahman (Self) is the means of 
becoming all. 

’ 
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?r«?H This 'Snff: Dharma JT^ (is) honey of all 

beings. of this Dharma *rWtT% all 

beings (are) honey. This ^STW^T: bright 

immortal being who (is) in this Dharma 

(and) ?T?I^ this bright ?r)i?I*T«T: immortal 

being ^t4; identified with Dharma W«*n?»rJT in the body. 

This (is) indeed ?I; that ?T: who (is) this 

?n?J7t Self. This (is) ?*r3irT*T immortality. This (is) 

Brahman. ^2[iTThis (is) ??4fl.all. 

This Dharma (justice)^ is honey to all beings 
and all beings are honey to this Dharma. The 
bright immortal being who is identified with this 
Dharma (justice) and the bright immortal being 
who is identified with Dharma in this body are. 
honey to all beings and all beings are honey to • 
them. This fourfold division is nothing but this 
self. This knowledge of self is the only means of 
immortality. This unity that underlies all is 
Brahman. This knowledge of Brahman (Self) is 
the means of becoming all. 

[Notes— 1. Dharma is not directly perceived, only its 
effects—the earth, etc. are directly perceived. In the passage 
(1. 4. 14.) Dharma is explained as that which consists of the 





shrutis and smritis. It is the power which directs even the 
Kshatriyas, etc. and causes the manifold universe through the 
transformation of the elements. Dharma also is practised by 
people. These—truth and justice—have been stated as iden¬ 
tical. But here both are separately mentioned, because they 
produce their effects in a distinct form—visible and invisible. 
Justice that is invisible, is called Apurva, or original, and 
produces invisible effects in a general and a particular form. 
In its general form, it controls the earth and elements, and in 
its particular form it fashions the aggregate of body and 
organs, in corporeal 'matters.] 

^ 15 ^- 

li u II 

^J^This truth (is) honey all 

beings. «R?r of this truth all ^11% beings (is) 

honey. This bright immortal 

■ 3^: being tT: who (is) in this truth (and) 

this wsflsr^r: bright immortal being 

identified with truth W«?rie»TH in the body. This (is) 

indeed W. that ?r; who (is) Wqqr this ?nwrf Self. 

This Wtjgrq. (is) immortality. This (is) Brahman. 

-f^This (is) all. 

This truth^ is honey to all beings and all be¬ 
ings are honey to this truth. The bright immortal 
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being who is in the truth that is inherent in the 
elements and consists of present action and the 
bright immortal being identified with the truth that 
is inherent in the body and organs are honey to all' 
beings and all beings are honey to them. This 
fourfold division is nothing but this self. This 
knowledge of self is the only means of immortality^ 
This unity that, underlies all is Brahman. This 
knowledge of Brahman (Self) is the means of be¬ 
coming all. 

[Notes —1. Dharma (justice) in its visible form as good 
conduct is called Truth. It also is twofold—general and 
particular. The general form is inherent in the elements and 
the particular form is inherent in the body and organs. 
Rightly Mahanarayan Upanishad (22. l) says: The wind 
blows through Truth.] 

ft ^ 

II II 

This human (and other) species (is) IT^ 

honey of ail beings. of this man 

all »Jjm% beings JTJ (are) honey. WtItI.This nmm: 
bright immortal being sg: m who (is) 

in this man (and) this wsfrirg; bright glJffawg: 

immortal g^: being IT: ^9 who (is) WiggfJ identified with . 
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^man species (in the body), Tliis( is) ^ indeed «: 

that tT; who «r«rq, this 'WIW Self. ^q;This (is) im¬ 
mortality. This (is) ar?r Brahman. This (is) 

• all. 

This human (and other) species are honey to 
all beings and all beings are honey to this human 
(and other) species. The bright immortal being 
who is in this human (and other) species and the 
bright immortal being who is identified with the 
human and other species in the body are honey to 
all beings and all beings are honey to them. This 
fourfold division is nothing but this self. This 
knowledge of self is the only means of immortality. 
This unity that underlies all is Brahman. This 
knowledge of Brahman is the means of becoming 
all. 

Hv:^TSS^qf; 

X'e II 

This ^rrtJTT (cosmic) body (is) JT^ honey of 

all iJtrtHrJI. beings. Of this WRJTsr: body all 

Ijmfjf beings (are) honey. This bright 

immortal g^: being ^ who (is) in this 
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IsnWTl^ (cosmic) body (and) this ?t3fr»Itr: bright sr^?HT?r: 

immortal being ?T; ^ who (is) this ?riWtT (individual) Self. 

This (is) immortality. This (is) 8Iir 

Brahman. f«[H This (is) all. 

This cosmic^ body is honey to all beings and 
all beings are honey to this cosmic body. The 
bright immortal being' who is identified with this 
cosmic body and the bright immortal being who is 
identified with this individual self are honey to all ■ 
beings and all beings are honey to them, This 
fourfold division is nothing but this self.* This 
knowledge of the self is the only me'ans of immor¬ 
tality. This unity that underlies all is Brahman. 
This knowledge of Brahman (Self) is the means of 
becoming all. 

[Notes —1. The cosmic body is the aggregate of Irodies 
and organs. It is connected with the human and other 
species, and is devoid of all distinctions pertaining to the 
body and the elements. It consists of all elements and gods. 

2. Iti refers to the cosmic mind which is the essence of 
the subtle?and has also no limitations. 

3. The entity that is meant here is the individual self 
whose purpose this aggregate of gross and subtle bodies 
subserve.] 
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\ 

Ir Verily «: that «r*m, this wm self ?ri^PT%; (is) the 
ruler oil all ^STiqi. beings, ?Rr the king all 

beings, rlt^ That ^*iT just as ?SI^ all ^ spokes 
;|r«T.tfr)i'T *3 in the nave of a chariot wheel, T*I-eiHT^ and in 
the felloe of a chariot wheel, tSWTI^T: are fixed. So 

4ri%T^ in this qw very ^TRJffsr Self, ga|fl% all *jm(sr beings, 
«if all gods, all worlds, wif all sn?0T: organs 

(and) «Rf all these. ?rnJnT; (individual) Selves, 

(are) fixed. 

The Supreme Self is the absolute ruler (self) of 
all beings, the king\ of all creatures. Just as all 
spokes are fixed in the nave and the falloe of a. 
chariot-wheel, so are all beings from Hiranyagarbha 
down to a clump of grass all gods such as fire, all 
worlds such as this earth, all organs, and all these 
individual selves are fixed in this Supreme Self. 

[Notes —l. Not like a prince or a minister biK a king.J 

[Even before realisation one has always 'retnained 
Brahman, but through ignorance, one considered himself 
different from It. One has always been ail, but through 
ignorance one thought himself otherwise. Therefore banish¬ 
ing this ignorance through the knowledge of Brahman, the 
knower of Brahman, having all the while been Brahman, 
Became Brahman and having all the time being all, became 
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all. 'As the rising sun dispells the gloom of night, so the 
knowledge of Brahman removes ignorance.] 


II II 

% Verily fafq;, this (is) rffi;, that (lirar) Secret medi¬ 
tation, Self-knowledge Dadhyach, ?srT*l4t!r: versed in 

the Atharva-Veda 3^1^ taught, proclaimed, the two 

Ashwins, sage (Kakshivat) 1^5^ seeing, perceiving ^ 

that this said sf^f: 0 heroic Ashwins, agt. that 

fearful, terrible deed arni. you both (did) out of 
gain. wrflrsi^Jlflfir (I) will make manifest, will disclose sf •l' as, 
like grsjjg: the lightening, the cloud (does) rain «TfI. that 
(f%«n) secret meditation. Self-knowledge ?Ri; f which 
Dadhyach «tT«l4w: versed in the Atharva-Veda ST 
taught, proclaimed wm, you both through the 

head of the horse. 

This is verily that secret meditation known as 
self-knowledge which Dadhyach^ versed in the 
Atharva-Veda proclaimed to the two Ashwins. 
Seeing this, sage Kakshivat^ said, ‘O heroic 

* The particle ‘ na " after a word in the VedHi^ denotes comparison, 
not negation. 

t ‘ im ’ is an expletive. 

U 
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7vshwins, that fearful deed which you performed 
out of gain, I will disclose as a cloud indicates rain 
through rumbling noise. 1 will make manifest this 
secret meditation known as self-knowledge which 
Dadhyach, versed in the Atharva-Veda, proclaimed 
to you through a horse’s head. 

[Notes — L The story of how Dadhyach taught self- 
knowledge to the two Ashwins is given in Shatapatha 
Brahmana (14. L L 22-24) as follows: It was a favourite 
subject to the Ashwins. Dadhyach came to them and wished 
to teach them this knowledge. Dadhyach said to them: 
Indra threatened me that he will cut off my head the moment 
I teach this knowledge to anybody. Therefore I arn afraid of 
him. If he does not behead me then I will teach you this 
secret meditation. Ashwins said in reply: “ We will save 
you from his threat.’* Dadhyach wanted to know how they 
will save him. Ashwins said : When you will accept us 
as your disciples, we shall behead you, take your head to a 
safe place and preserve it there. Then we will bring a horse’s 
head and fix it on you. You will teach us the knowledge 
through that bead. When you leach us Indra will cut off 
that head of yours and then we shall bring back your original 
head and replace it on you.” Brahman Dadhyach agreed to 
this device and accepted them as his disciples. When he did 
so, they beheaded him and preserved it in a safe place; then 
brought a horse’s head and fixed it on him. Through that 
head Dadhyach taught them the knowledge. When he was 
teaching them, Indra cut off that head. Then the Ashwins 
brought bis own head and replaced it on him. 





2/Verses appearing in passages 16, 17 and 19, See 
Rig-Veda 1. CXVL 12, 1. CXVIL 22 and Vl. XLVIL J8 
respectively.] 


I 3TT«l^(T?TTf^^T 

fT 5jt t{v| II II 

% Veiily ^*1, this (is) cT^: that (fww) secret 

meditation (which) Dadhyacli versed in the 

Atharva-veda ■sralT’^ said to, taught the two Ashwins 

sage (Kakshivat) seeing, perceiving ?fg:.that 

this said O heroic Ashwins. sr?%5!??TJl. (You) 

set, fix a horse’s %?: head on Dadhyach 

versed in the Atharva-Veda. O fearful ones 

to you (?f^) to promise, to keep word 

sr^T^ti; (he) proclaimed, taught. ^TJi^ You ^=J7^ T%lEft) 
the (ritualistic) meditation. ?5rTfyi. Connected with the Sun 
ST?!; as ?5lf^ also the spiritual meditation. 

This is verily that secret meditation which 
Dadhyach, versed in the .Atharva-Veda, proclaimjsd 
to the two Ashwins. The sage Kakshivat who 
visualised this mantra said,—' when the Brahmana’s 
head was severed, O heroic Ashwins, you cut off 
a horse’s head and fixed it on the shoulders of 
Dadhyach who is versed in the Atharva>Veda. 
O fearful ones, in order to fulfil his promise the 




Bra.hni3.na. taught you the (ritualistic) meditation 
connected with the sun ^ as also the secret medi¬ 
tation on them relating to Supreme Self. 


[Notes— 1. When the head of Vishnu was cut off, he 
[ ■ became the sun. To replace the head of Vishnu the rite 

! called prav-argya was commenced. The meditation with 

5 regard to the severance and restoration of Vishnu’s head, etc. 

; which forms a part of the rite is the ritualistic meditation 

f connected with the sun. The story as follows appears in 

I Shatapath Brahman (14. 1. 1. 6-10) as well as Taittiriya 

i Aranyak (5. 1. 3-6); Once Vishnu became proud of his power 

I and excellence over the other gods and stood resting his chin 

I on the end of a bow. Then the other gods out of jealousy got 

! some white ants to gnaw off the bow-string. This resulted in 

I the severance of Vishnu’s head.] 

I . % Verily this that (l^w) secret meditation 

i Dadhyach versed . in the Atharva Veda 

I proclaimed, taught the Ashwins. Rishi 

I seeing, perceiving that this said : ^ 

?. (He) made, created 5?: bodies with two feet. =5% 

(He) made, fashioned g?: bodies with four-feet 

■ that supreme being becoming a bird (the 
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body) ?ril%?r?i; entered g?: the bodies. % Verily 
that this is (called) Purush gnt^T^iT: on account 

of dwelling in all bodies, sr Not anything 

by him ) not covered, enveloped. 

5T Not anything by him H not pervaded. 

This is verily that secret meditation known as 
self-knowledge which Dadhyach versed in the 
Atharva-Veda proclaimed to the Ashwins. Seeing 
this the Rishi Kakshivat said—‘ The Supreme Be¬ 
ing created human and bird bodies with two feet 
and animal bodies with four feet. That supreme 
Being first entered the created bodies as subtle 
bodies. As He dwells in all bodies He is called 
Purush. There is nothing that is not enveloped ^ 
by Him in its inside and outside. There is nothing 
that is not pervaded by Him.’ 

[Notes—I. The Supreme Being as name and form (i.e. 
body and organ) is the inside and outside of everything.] 

^ 5^ to to** m ^ i 

m ^ I wf^ 

li n II mm^ ii H ii 
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t Verily this (is) g?i; that (firsn) secret, 

meditation Dadhyach versed in the Athar.va- 

Veda proclaimed to, taught the Ashwins 

5Ktq: Sage (Kakshivat) seeing, perceiving ?T<I. that 

this said. (He) was transferred, 

assumed likeness into each form. ?ItI, That 

form of him srm^^’JTTST for making manifest (kno\^) 

the lord is perceived manifold 

through maya, divese knowledge, false identification, If 
because ten f???: organs ^rff: hundreds (of them) 

(are) yoked, to liiin; % Verily ^^*1. he (is) the 

organs. % Verily ?r?Ttl He (is) ^ ten (and) 

thousands and many =at and 55T^?ITf% infinite 

that ggtj; this m Brahman avithout prior (cause), 

?T*Tg?fI. without posterior (effect), ^5F?r5Ctl. without interior, 
'?r=!rr^fi, without exterior. This ^T?JTI Self 

the perceiver of all, sTfT (is) Brahman. Thi.s 

(is) the teaching, gist. 


This is that secret meditation which Dadhyach, 
versed in the Atharva-Veda, proclaimed to the two 
Ashwins. The sage Kakshivat who visualised this 
mantra said-. ‘The Supreme Being assumed the 
likeness of each form. He put on so many forms 
to make Himself manifest.^ On account of false 
identifications with name and form he is apparently 
perceived as manifold, not truly. Because to fiim 
are yoked, like horses to a chariot, ten organs called 
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Hari^, nay hundreds of them as there are infinite 
beings. He has become the organs. He has be¬ 
come ten and thousands, many and infinite organs. 
That Brahman is without cause, without effect, 
without ■ interior, without exterior. This Supreme 
Self, who perceives everything, is Brahman. This 
is the gist of all Vedant Texts.’ 

[Notes— 1. It is, therefore, possible to know thfe tran¬ 
scendent nature of the Self through name and form. 

2, Sense-organs are called Hari because they draw us to 
sense-objectsj 


CHAPTER TWO: SECTION SIX 

in II 

?TSI Now «r!!r:* the line of teachers and pupils. 
Pautimashya jfprof^Tr?!, from Gaupavana. srffqr^sf: Gaupavana 

* The line of teachers is called Vamsa in Sanskrit, because it re^ 
sembles to a Vamsa (bamboo). Like bamboo this line of teachers, from, 
the top flown to the bottom, is divided into sections. The order of 
succession of teachers of the first four chapters of the last book of tho 
Shatapatha Brahman (of which the first chapter of this Upanishad forms 
the third chapter of Kanwa recension) is here given. The names in the 
nominative case belong to the disciples and those in the ablative are of 
the teachers. 
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from (another) Pautimashya. (This) 

Pautimashya from (another) Gaupavana. 

(This) Gaupavana from Kaushik. Kaushika 

from Kaundinya. Kaundinya 

from Shandilya. ?Tfl%55?T: Shandilya from. Kaushika 

^ ^ and from Gautam nIsW: Gautam. 

Now follows the geneology of teachers and 
pupils by whom the Madhu^ kanda was handed 
down: Pautimashya received the Vidya (knowledge) 
from Gaupavana. Gaupavana from another Pauti¬ 
mashya. This Pautimashya from another Gau¬ 
pavana. This Gaupavana from Kausika. Kausika 
from Kaundinya. Kaundinya from Shandilya. 
Shandilya from Kausika and Gautama. Gautama 
(from Agniveshya). 

[Notes —1. The first two chapters of this Upanishad is 
called MadhukSnda which aim at expounding the knowledge 
of Brahman ] 

«mTiirqf?n5[T5r^ 

It ^ il 
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(Gautam) from Agniveshya Agni- 

veshya ^ from Shandilya “Br and from 

Anabhimlata. 5rm'5l»5rm: Anabhimlata WRfw^snmcT. from 
(another) Anabhimlata. (This) Anabhimlata 

3r5n%?5rr?rrg; from a (third) Anabhimlata. ^nJrmRTRt (This) 
Anabhimlata from Gautam. jflsw: Gautama 

Jrr^»f?IIRI¥tfTJj^ from Saitava and Prachinyogya. 
sri^f)5r«rhRr Saitava and Prachinyogya fiom Para- 

sharya. Parasharya from Bharadwaj. 

Bharadwaja ^TT?S^raTtir ^ from (another) Bharadwaj 
and iftrUTR from Gautam, Trl?r?r; Gautam f>'0’’‘^ 

(another) Bharadwaja. tTRflsr.- Bharadwaja from 

(another) Parasharya Parasharya ^3r3ri*Tsn5rra;. from 

Baijavapanaya Irarm'RrBr: Baijavapanaya, from 

Kaushikayana Kaushikayani. 

(Gautama) from Agniveshya. Agniveshya 
from Shandilya and Anabhimlata. Anabhimlata 
from another Anabhimlata. This Anabhimlata 
from a third Anabhimlata. This Anabhimlata from 
Gautama. Gautama from Saitava and Prachina- 
yogya. Saitava and Prachinayogya from Para¬ 
sharya. Parasharya from Bharadwaja. BhSra- 
dwaja from another Bharadwaja and Gautama. 
Gautama from another Bharadwaja. Bharadwaja 
from another Parasharya. Parasharya from Bai- 
javapayana. Baijavapanaya from Kausikayani. 
Kausikayani (from Ghrita kausika). 






B RIH A DA RA N YA KOPAN ISA D 

3T#^n3rm4)^ in^q}f^2*ffrrqT^^T »ftcWT^q% 
qicFqt^OT: 5nf^5qT^Tf®?5q: 

^V-^' fqTFfTRqTrfqKfT^ qTFRT5[l^ 

tqr^qai} 

9r^: qi’^q^ FTFTF^i: qT^i^'^FR: 

FRid; Fr^fR: =?T^n- 

qqT?FTqR?T: q^ 

5(^70^ qq: II ^ II ffq qg II ^ II 

^7lir<Jq#?Rqf^ fl^S'iqrq: II R II 

From Ghrilakaiishika, Ghtita- 

kaushika 'TrTT3!r«T!*J»!Tl?i[: from Parasharyayana. qr^w^ifw: 
Parasharyayana <TRT!fr^I<i; from Parasharya. WTO^: Para- 
sharya from Jatukarna. Jatukarnya 

«rfg?W»irTii; ^ from Asurayana ^ and arr^jci; from Yaska. 
?T§?I’T!i!r: Asurayana from Traivani. T raivani 

from Aupajandhani WtRpvtT^ Aupajandliani ^TligV: 
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Ti-om Asuri. Asuri *n?5l5nrl. from Bharadwaja. WlfS:3r; 

Bharadwaja from Atreya. Atreya Wisj; from 

Manti. Manti TflrflTI?!; from Gautam. iflgTT: Gautam 

jftafTTtt from (another) Gautam. (This) Gautama 

from Vatsya. Vatsya?n%5^tfi;, from Shandil- 

ya. Shandilya ftom Keshorya 

Kapya. 4T?fll4': ^ril=!r: Keshorya Kapya from 

Kuinarharita. Kumarliarita JlliSnstlri: from Galaba. 

srrrR^: Galaba from Vidarbhihaundinya. 

Vidarbhikaundinya from 

V'afsanapat Babhrava. grf?RTTt?l WlWa; Vatsanapat Babhrava 
q«T: RlWri, from Pathin Saubbara rRSTi: RIW: Pathm 

Saubhara. from Ayasya Angrirasa. 

Ayashya Angrirasa t^TT^IcC. from Abhuti 

Twastra. ?ri<gfa: Abhuti Twastra 

from Vishwarupa Twastra. ?WI5I: Vishwarupa 

Twastra ?rr%>:glfl. from the two Asrvins. The Ashwins 

giTSIirl’iriT frbm Dadhicha Atharvana. 

Dadhyach Atharvana %5IT Atharrana Daiva, 

%?rr! Athar%'an Daiva. from 

Mrityu Pradhwansana. JTIt-gRSI: Mrityu Pratlhwansana, 

from Pradhwansana. srtejgiST: PradhwansanJi, 
from Ekarshi. rpsT^; Ekarshi from Viprachittg. 

f%srf^f%; Viprichitti 5?!%: from Vyashti. ssttS; Vyashti 
RHI?): from Sanaru. Sanaru RrrmsTTri: from Sanatana 

5I»ftrf*l: Sanatan from Sanaga. RW: Sanaga qWlS’T: 

from Parmeshtin (Viraj). <R*rCf Parmeshthi (Viraj) 

from Brahman. Brahman (Hiranyagarbha) (is) 
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self-born, 

nyagarbha) 


eternal HW: Salutation to Brahman (Hira- 


(Kausbikayani) from Ghritakaushika. Ghrita- 
kaushika from Parasharyayana. Parasharyayana 
from Parasharya. Parasharya from Jatukarnya. 
Jatukarnya from Asurayana Yaska, Asurayana 
from Traivani. Traivani from Aupajandhani. 
Aupajandhani from Asuri. Asari from Bhara- 
dwaja. Bharadwaja from Atreya. Atreya from 
Manti. Manti from Gautama. Gautama from 
another Gautama. This Gautama from Vatsya. 
Vatsya from Shandilya. Shandilya from Kai- 
shorya Kapya. Kaishorya Kapya from Kumara- 
harita. Kumaraharita from Galava. GSlava from 
Vidarbhikaundinya. Vidarbhikaundinya from Vat- 
sanapat Babhrava, Vatsanapat Babhrava from 
Pathin Saubhara. Pathin Saubhara from Ayasya 
Angirasa. Ayasya Angirasa from Abhuti Twashtra. 
Abhuti Twashtra from Vishwarupa Twashtra. 
Vishwarupa Twashtra ’ from the Ashwins. The 
Ashwin couple from Dadhyach Atharvana. Dadh- 
yach Atharvana from Atharvan Daiva. Atharvana 
Daiva from Mrityu Pradhwamsana. Mrityu Pra- 
dhwamsana from Pradhwamsana. Pradhwamsana 
from Ekarshi. Ekarshi from Viprachitti. Vipra- 
chitti from Vyashti. Vyashti from Sanaru. Sanaru 


miSTffy 



7 . 

trotn Sanatana- Sanatana from Sanaga- Sanaga 
from Viraj. Viraj from Hiranyagarbha.^ Hiranya- 
garbha is self-born. Salutation to Hiranyagarbha. 


[Notes— 1. In His mind were revealed the Vedas which 
are but another form of Hiranyagarbha.] 

CHAPTER THREE : SECTION ONE 

^ f ^ m f p<mT- 

^ '^Tsrr 

H I II . 

Om. 3r5T5R: f Janaka %%f: King of Videha 
performed 5 a sacrifice by a sacrifice by 

plenty of presents, by many gifts. There arr^T^irT: 

Brahmans of Kuru and Panchala were 

assembled, cfW of that f of Janaka 

of the king of Videha «r^f: was, arose 
desire of knowledge which of these srf^??jl*nhL 

of the Brahmans most erudite, best-versed 

(in the Vedas). ^ f He had confined, pent in a fold 

* It may also mean the sacrifice itself of that name referred to else¬ 
where in the Vedas. On account of tlie abundance of gifts, the horse- 
sacrifice may be so called here. 
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a thousatKl of cows ^JfT: ten 7^: ten <n?T; Padas 

(of gold) were ?rr?^r: fixed, attaclled. on the 

horns of each (cow). 

[The preceding Chapter was mainly of the 
nature of scriptural evidence, whereas this chapter 
is mainly argumentative. When both scriptural 
evidence and argument (reasoning) are combined 
to demonstrate the nature of the Self, they can 
show it as clearly as a fruit on the palm of one’s 
hands. 

The following story is introduced either as an 
eulogy on knowledge or as prescribing the way to 
the acquisition of knowledge. Making of presents 
as well as association with adepts in the line and 
discussion with them are pointed out as the two 
customary ways of acquiring knowledge.:! 

(Dm. There was a king of Videha named 
Janak who performed a sacrifice in which abund¬ 
ance of gifts were made. Learned Brahmanas 
from Kuru and Panchala, the famous seats of 
,scholars, were assembled there either on invitation 
or as spectators. At the sight of that large gather¬ 
ing of Vedic scholars, a desire arose in the mind of 
the sacrificer. King Janak of Videha, to know who 
was the most erudite among them. Being desirous 
of knowing this, he as a means of ascertaining it, 
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had pent in a fold a thousand young cows on each 
horn of which were attached five Padas^ of gold. 


[Notes— 1. A Pada is equal to a quarter of a paja or is 
about one-third of an ounce.! 

m isrwfnf?! I ^ f ^ 

f ^rlT5*sr^ ^ ^ 3 

fRT ^ 

srg 11 ^ 11 

to them 3StT^ 5 (King Janaka) said flH thus 
sriT^stt: venerable mnnin: Brahmans ?I: he ti: who (is) 
sri|j®: the greatest Vedic scholar m among you 3?5fmfl, 
take liome qai: these rri: cows. ^ These 5fT?r?5!r: Brahman's 
came forward, dared S' «T not. ?t*J ?■ Then 
Yajnavalkya said sr^^T^tSTT to a pupil of his 

thus dear ?TTO8ltri Samashrava 3^3n take home these 
(cows). (He)'drove, took away cTT: them. ^ f Those 

sn^XtnfT: Brahmans were enraged. ^»iq. How 

(he) calls, declares (himself) i3x%g: ^ the greatest Vedic 
scholar iX; among, us- «r«r Now there was flcTT a 

Plotri (named) Asbwala sXflteF^xx of Janaka 
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of Videha. He C then qfSiiSj’ asked i|;f him 

Yajnavalkya if are ew you indeed. 3%!: 

The greatest Vedic scholar «r: among us ? ?T: §• He 
said ^ thus sr^f we, (here) I do siJf: salutation 
srtlfBt: greatest Vedic scholar we, I W only 

irfOTTf: desirous of cows. 3?T: 5 there upon Ashwala 

the Hotri made up his mind, determined to ask 
questions, to interrogate. 

Having thus pent the cows, King Janak ad¬ 
dressed the assembly of Brahmanas saying : Vener¬ 
able Ones, let him who is the greatest Vedic 
scholar among you take away these cows home. 
The Brahmanas thus addressed did not come for¬ 
ward to declare himself as such. Silence prevailed 
for a time. Then Yajnavalkya asked his pupil 
Samashravas^ to drive these cows towards his 
home. He did accordingly. This enraged the 
other Brahmanas, who thought ‘ How does he dare 
to declare himself the greatest Vedic scholar among 
us who are each a great scholar ? ’ There was 
present a Hotri, named Ashwala, of the sacrificer 
Janaka, King of Videha. Ashwala now dared to 
challenge Yajnavalkya. thus, ‘ Yajnavalkya, are you 
indeed the greatest Vedic scholar among us.’ To 
this Yajnavalkya said in reply, ‘ I salute the greatest 
Vedic scholar. I am only desirpus of the cows.’ 

Censure is signified by prolongation of this accent. 







Thereupon Ashwala the Hotri made up his mind 
to ask him questions. 


[Notes —1. Means one who learns to chant the saman.J 

sq*rf5[: ^ fkl ^ 5%: ^TS^SfrU: II \ 11 

3atr^ (Ashwal) said thus *n5fgi5??T Yajnavalkyal 
?l?r: Since this all (accessories of this rite) ’Srttrn 

(is) overtaken, seized, by death (ritualistic work) . 3 ^ 

all 'wfiiqWH. swayed, devoured by death %»r by what 

(meditation) *T5l*Tni; the sacrificer goes beyond 

becomes independent reach, rule of death ? 

arnair by speech by fire by the priest fRT 

by Hotri. % Verily ^J«P the speech of this sacrifice 

ftWl the Hotri. that which this mf speech (is) 
fr: that this wfir: fire. that (fire) fim the Hotri. 

that (Hotri) (is) liberation. ??T That (liberation) 

’HffegR;: (is) emancipation. 

[In the third section on the Udgitha of the 
First Chapter a general statement has been made 
that a sacrificer can transcend death by the sacrifice 
with five factors combined with meditations about 
it. There it has been briefly stated also that 

14 
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identity with vital power seated in the mouth is 
the way of escape from death. The present section 
examines that and introduces particulars about that 
meditation.] 

Ashwala said to Yajnavalkya, ‘ Since all the 
accessories of this sacrifice such as the priests and 
the fire etc. are seized and swayed by death (ritual¬ 
istic work and attended with our natural attach¬ 
ment, what meditation can make the sacrifice in¬ 
dependent of it ? ’ Yajnavalkya replied, ‘ By speech, 
by fire * which is the real priest called Hotri. The 
speech of the sacrificer is the Hotri, The speech 
of the sacrificer is the well-known fire with refer¬ 
ence to the gods. That fire is the Hotri When 
Hotri is meditated upon as fire it is the means of 
liberation for the sacrificer. The liberation is itself 
emancipation; for the former is a means to the 
latter. 

[Notes— 1. Sacrifice here means the sacrificer. As 
Shatapath Brahmana (14. i. 2. 24) says, “The sacrifice is the 
;$acrificer.” 

2. If the sacrificer meditates upon the two auxiliaries of 
the sacrifice,speech and the Hotri, as fire, their divine 
form, he is liberated from death which consists in his limited 
natural attachment to the body and the elements. 

3. As Shatapath Brahmana (6. 4. 2. 6) says : ‘ Fire is the 
Hotri’.] 
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^*ldn^WHrvW5t ^m^S^5l^Tf^rrq%5q^r 

^itSHT ITf^^: ^ 1^: ^sftiif^: || « |) 

gr^m f (Ashwal) said ^1% thus *ri^gf^?T Yajnavalkya 
since this all (accessories of the sacrifice) 9rn^l^ 
iis) overtaken, seized by day and nigfht 

all ?rfil<I5rn (is) swayed, devoured by day and 

night %Jf by what (meditation) the sacrificer 

is freed, goes beyond WT%tI, reach, rule 
of day and night. (Yajnavalkya said) “g^’sfT by the 
-eye by the Sun ^iT^STT by the priest iRVcT^^r by 

Adhvaryu. % Verily the eye ^5?^ of the sacrifice, of 
the sacrificer (is) Adharyu. ^ That tru; which (is) 

this eye. That this Sun. m That 

(is) the Adharyu. ?T; That (is) the liberation. 

W That (is) emancipation. 

[This passage indicates the way to deliverance 
from Time which causes changes in the accessories 
of the new-moon and full-moon sacrifice and other 
rites. Death which is another name for ritualistic 
work rests on this time which has two forms. The 
one form of time consists of day, night, etc.; add 
the other of lunar days, etc. The deliverance from 
the former form of time is first indicated.] 
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said to Yajnavallfya, ‘Since the acces¬ 
sories of the sacrifice seized and also devoured by 
day and night—one form of Time—What medita¬ 
tion can make the sacrificer free from them ? 
Yajnavalkya replied : By the eye, by the sun which 
is the teal priest called Adhwaryud The eye of 
the sacrificer is the Adhwaryu. Verily the eye of 
the sacrificer is* to be meditated upon as the sun. 
The Adhwaryu is to be meditated upon as the sun. 
This meditation is the means of liberation * for the 
^lacrificer. This liberation is emancipation.® 

[Notes—1. The Adhwaryu keeps ready the accessories- 
of the rite and offers oblations while reciting from the Yajur 
Veda. 

2 , Liberation consists in stripping the two accessories of 
the sacrifice—(the sacrificer’s eye and Adhwaryu) of their 
natural limitations relating to the body and the elements, and 
meditating upon them as the sun. 

3. Because there is no day and night for* one who is- 
■ideutified with sun.] 

11 li 



Ashwal 



misr/fy 



f (Ashwal) said thus Yajnavalkya 

q^L since this all (accessories of the sacrifice) 

iis) overtaken, seized by the bright fortnight 

and dark fortnight %5T by what (meditation) qqqrq: 
the sacrificer is freed, goes beyond 

.reach, rule .of the bright fortnight 

and dark fortnight (Yajnavalkya replied) 5n%q by the vital 
power Wfgsrr by the air ^r%irr by the priest by 

•Udgatri. % Verily snnr; the vital power of the 

sacrifice, of the sacrificer (is) the Udgatri. ?itl That 

which 'sr^ this vital power ??: thet (is) air 

• cosmic vital power ?l: that (is) SsCPIT Udgata. That (is) 
liberation. t!TI That (is) emancipation. 

Ashwal said to Yajnavalkya, ‘ Since the acces¬ 
sories of the sacrifice are seized and devoured by 
the bright and the dark fortnights, what medita¬ 
tion makes the sacrificer free from them ? ’ Yajna.- 
valkya replied, * By the vital power—by air which 
is the real priest called Udgatri (the chanter of 
Samans). The vital power of the sacrificer is 
verily the Udgatri.^ This vital power of the sacri¬ 
ficer is again air. This is the Udgatri. Medita¬ 
tion on this vital force and Udgatri as cosmic vital 
power (Sutratman) is liberation. This liberation 
is indeed emancipation.' ^ 

[Notes —1. It is known from the first chapter (l. 3. 24, 
and 1. 4. 13). ' 


'.rSmr, 



2. This passage indicates the way to the emancipation^ 
from tiirae rep^fesented by days and nights caused by the moon. 


s Unlike solar days and nights, lunar days and nights are in* 
creased and decreased in the bright and dark fortnights. The 
changes of the moon are caused by air which is the conven- 
i tional symbol of cosmic vital power (Sutratman). By medi- 
J tating on the Udgatr.i and the vital power of the sacrificer in 

: ; their divine form the moon which divides Time into bright 
' and dark fortnights and finally being identified with the moon,. 
I one goes beyond the reach of bright and dark fortnights.] 

L ' ' '■ 

mm li ^ ll 

■ (Aslnval) said ^ thus *r»lRr5?3J' Yajnavalkya 

^ since this sky as it were ^TSTt^^q;. 

(is) without a stay (approach) ^ by what 
' stay (approach) the sacrificer 

approaches, attains heaven world. (Yajna- 

va'kya said) qqqt by the mind, by the moon 

by the priest sr^nrr called Brahma, qq; The mind 
of the sacrifice, of the sacrificer % verily STftT Brahma. Hq 
That qq which (is) this qq; mind q: that (is) 
this qpq:(moon. q; This q^li (is) the Brahma, qr This 
(is) deliverance, qr: This (is) emancipation. 

Such, so far q^qrq’f: (the ways of) emancipation, qq’ 
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Now meditation on achievement, meditation based on 

resemblance (similarity). 

[The passage answers the inquiry about the 
support by means of which the sacrificer is released 
from death.] 

Ashwal asked again Yajnavalkya thus: ‘ Since 
the sky is, as it were \ without approach, .by what 
approach does the sacrificer attains the heaven 
(is released) ? ’ Yajnavalkya replied that the sacri¬ 
ficer goes to heaven by. the approach of the mind \ 
meditated upon as the moon, which is the real 
priest called Brahma. Verily the mind of the 
sacrificer is Brahma. This mind“ is to be medi¬ 
tated upon as the moon. The moon again is the 
priest called BrahmS.’ This moon meditated upon 
as the unlimited form of the mind is deliverance 
from death. This deliverance is emancipation. 
Such are the various ways of emancipation from 
death. Now follows the meditation * by virtue of 
some point of similarity. 

[NoteS“ 1. This indicates that there is an approach to 
heaven but it is unknown. 

2. The mind in the body is the same as the moon among 
the gods, because moon-god is the presiding deity of the mind. 

3. The sacrificer sees the moon as the unlimited form of 
his mind and the priest instead of his limited form, as the 
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not like the vital power in the body. Therefore 
Vayu is the deity that never declines. 

[Notes— 1. It is not overtaken by death, nor stopped 
from functioning. His vow remains unbroken.] 

3m ^ ?i5r 

?T ^ 

I M ’IT^T 

^ 5 - 

^ \\^\n ^ II ^ 11 

?f«l Hence. Therefore this verse, mentra »far% 

there is—^ from which the Sun 5Scf(^ rises, ??5r 

in which ^ and ?r?5rn goes down, sets. % verily 

i 5 <?: this (Sun) rises snsHTRl. from the vital power 
goes down, disappears Sfl^ in the vital power. %srj: The 
gods (such as fire) made, observed religious 

duty, vow fr*I,of that (air and vital power) ??: it, the vow (is) 
indeed «?! to-day, now ?l: ^ it (the vow) (is) fUr 
to-morrow, in future =tTfi, what (vow) these (gods) 
held, settled then that only 

do, observe ^ 'Srf^f to this day, even now. rTEJ^Ttl, There¬ 
fore (one) should observe, should adopt «?«r only 

' a single vow, observance ^ do the function 

of Prana, do respiration ^ and do the function of 
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ipan, do excretion lest qi^I: evil death 
should seize, should reach JIT me (him) ; «lRf 3 if 
(he) observes (it) (he) should try to the last, 

should seek to finish ^ 3 by it (vow) conquers, attains 

Jlig^tlJI. union, identity, existence in the same world 

with this deity (vital power). 

Hence there is this Mantra; In ancient times 
fire and other gods as well as speech, etc., in the 
body observed the vow of air and the vital power. 
Externally the sun rises from air and internally 
from the vital power in the body as the eye. It 
sets in the air in the evening and when a man goes 
to sleep.^ The vow is observed by the gods now 
and will be observed in future by them. They 
follow now and will follow unbroken afterwards. 
Therefore a person should follow a single observ¬ 
ance, a single vow—perform respiration and ex¬ 
cretion, lest the evil of death should seize him in 
the form of fatigue. And if he takes up the vow 
of the vital force, he should try it to the last. By 
this vow he attains union with the vital force (whose 
cosmic form is Hiranyagarbha) or gets existence in 
the same world with this deity. 


[Notes— 1. When one sleeps, his speech, eye, etc., are 
all merged in the vital power and when one awakes, these 
again arise from it.] 
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? (Ashwal) said, asked thus 

Yajnavalkya how many (kinds of) oblations 

this the priest called Adhwaryii will 

offer WI%Tg^ in this sacrifice WST fRT today ? (Yajna¬ 
valkya replied). S[V% Three (kinds), which (are)' 

sett: (those) three (kinds) ? ^11: (those) which 

blaze up, flame up f ffl: thrown, offered; «If: (those) 
which gm: thrown, offered make a loud noise;, 

’iir: (those) which thrown, offered penetrate the 

earth, sink in, rtiRl: By those (oblations) what 

(one) conquers, RIT^: By those <Tr: which (being) 
offered blaze up, flame up 5ftn% (the sacrificer) 

conquers indeed the world of the gods. For 

the world of the gods blazes, shines as it 

were. arRl: By those *ri: which ^rfl: (being) offered 
make great noise 5Rr% (sacrificer) conquers 
indeed in world of the fathers ; f? for the 

world of the fathers Wl% (is) excessively (noisy) as it 
icftfif; By those *TT: which gcfT (being) offered 


were 


go down, sink (sacrificer) wins indeed 

the world of men. % For the world of 

men (is) low, lower ^ as it were. 

[This passage introduces a meditation on some 
part pf the lesser sacrifice as the very form of the 
result he s<.>eks. It is a meditation on similarity.]< 
Ashwal asked again Yajnavalkya, ‘ How many 
kinds of oblations will the priest called Adhwaryu 
offer in this sacrifice today ? ’ Yajnavalkya replied : 
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The priest will make three kinds of offerings.. 
Ashwal asked : Which are those three kinds? The 
other replied: The first kind is of the oblations of 
wood and ghee that flame up when thrown into 
fire. The second kind is of the oblations of meat 
that make loud noise when oflfered. The third 
kind of oblations is of milk and soma juice that 
penetrate into the earth when thrown into fire. It 
is asked, ‘ What does the sacrificer attain by those 
oblations ? ’ The reply : By the oblations of wood 
and ghee that blaze up on being offered, the sacri¬ 
ficer attains* the world of the gods; because this 
world is so shining that it looks ablaze, as it were. 
By the oblations of meet that make horrible noise 
when offered he attains the world of the P'athers; 
because this world seems to be excessively noisy' 
and by the offerings of milk and soma juice that 
go down to the earth he attains the world of men, 
because this world is lower than the higher worlds, 
to be won. 


[Notes —l. The offerings as well as their results—the 
world of the gods—are both bright. On account of this resem-' 
blance, the sacrificer meditates that the bright offerings are the 
very form of the world of gods and that he is attaining the 
result by bis sacrifices. 

2. The world of the Mants is attached to the city of 
Yama, the god of death. People being put to tortures by hiub 







cry, ‘ Aias, we are finished. Relieve us, Oh, relieve us from 
these unbearable sufferings.’] 

i ^riqi I q#- 

, sq??5T ^SJT ^ ^ Sfqfq \\ %\\ 

3^1=5 f (Ashwal) asked fr% thus 5!nf^9??T Yajnavalkya 
sp(%m: by how many ^?nr5T: gods this. Priest 

called Brahma protects sacrifice from the 

right 3r?T today. (Yajnavalkya replied) tpptTl by 
■ one. (Ashwal asked) sBrUTT which (is) ?ir that^1% one. 
(Yajnavalkya replied) ?!•,: the mind <53 only. % Verily 
•Jl'.f: the mind (is) infinite ; the Vishwadevas 

W35?rr: (are) infinite, By this (meditation) ff: he 5f3T%: 
• conquers infinite world indeed. 

I Ashwal asked, ‘ Yajnavalkya, by how many 
^gods‘ does the priest called Brahma from his seat 
®n the right protects the sacrifice today ? ’ Yajna¬ 
valkya replied that the priest does his function by 
;One god only. Ashwal asked ‘ What is that god ? ’ 
To this the other replied: Mind is that god. It is 
well known that the mind is infinite on. account of 
its endless modifications and infinite are the 
Vishwadevas. This meditation enables one to 
conquer an infinite world. 
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[Notes —L The plural form is used for the sake of con¬ 
formity with previous questions and also for puzzling the 
opponent.] 

5^*tpmT ^ 

mm ^ m 3T^£qTrqfijft 

l^qifqrsqT^ m^\ sqrq: mm 1% 

%^x ^ % ?i?ns*q55 [\ \^ \\ 

^^^ II ? II 

^ftr W (Ashwal) said, asked 5 % thus Yajna- 

valkya how many kinds of hymns, collection of 

Riks that can be chanted this priest called 

Udgatri will chant ?n%R^ in this sacrifice 

1^5^ today. (Yajnavalkya replied) three kinds. 

apWHr: which (are) m: those three kinds 

^ the preliminary, chanted before the rite ^ the 

sacrificial, chanted during the rite and !?TWr the eulogistic, 
chanted in praise of the rite tJcft^TT the third indeed 
which (are) ^T: these (three kinds) ^T: which 
with regard to the body. STl^ljr; Prana indeed 
(is) the preliminary (hymns), ^qrR: Apana «rf3??r'(is) the 
sacrificial (hymn) Vyana sor^^qft (is) the eulogistic (hymn). 

By those (the sacrificer) attains what ? 

by this preliminary (hymns) (he) attains 
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the earth-world. The sky-world 

«rrS5!T«rT by the sacrificial (hymns) the heaven-world 

:iP5q^r by the eulogistic (hymns) rtg; ? thereupon Hotri 
^>S^i Ashwala 3<TWW kept silent. 

Ashwal asked : ‘ Yajnavalkya, how many kinds 
of hymns (collection of Riks) will be chanted by, 
the priest called Udgatri in this sacrifice today ?’ 
Yajnavalkya replied that the priest will chant three 
kinds of collections of Riks. The one questioned ; 

* Which are the three kinds ? ’ The other replied : 
The first kind is that collection of Riks that are 
chanted before the sacrifice. The second is that 
collection that are chanted during the sacrifice and 
the third collection is of those Riks that are chant¬ 
ed in praise of sacrifice. The one questioned: 

‘ Which are the three collections of Riks that are 
with regard to the body ? ’ The other replied : The 
Prana is first kind of collections of Riks, the Apana * 
is second collection of Riks and the Vyana is third 
collection. Question: ‘ What does the sacrificer 
attain by them?’ Reply: By the first collection 
of Riks the sacrjficer attains the earth-world, by 
the second collection the sky-world and by the 
third the heaven-world. When his questions 
were thus answered Hotri named Ashwala under¬ 
stood the depth of his opponent’s erudition ^nd 
kept silent. 


miST/(y. 
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3T«r \ 

?IfT: I 27?T ] 

^ ^sit argi^friiTfr: rf ii ? ii > 

^rsf Then (when Ashwal stopped) ^TT^HW Artabhaga, 
a son of, Ritabhaga a des^en'dant of Jaratkaru «isrsij 

f asked questions qsfq, to him (Yajnavalkya). f (He) 

said, asked' l[T?r thus Yajnavalkya ^ 1 % how many 

JT^T: (are) Grahas,* organs of perception how many 

?IT%3Tfr; Atigrahas sense-objects. (Yajnavalkya replied) 
?is) (There are) eight Jfff: Grahas, sense-organs, eight 
Atigrahas organs of preception ^ which ^ (are) 
those «!T#r eight Jtft: Grahas, eight Atigrahas 

5p?T^ what % iET% (are) they ? 

[Deliverance from time and rites—the two 
forms of death has been explained in the previous 
section. The present section describes deliverance 
from other two forms of death—the organs and 
objects. Shatapath Brahmana (10. 5. 2.16) rightly : 
says that though death is one, it has many forms, i 
and again the same scripture (10. 5. 2. 2) observes 
that hunger is death. The whole range of relative 
• existence consisting of ends and means is ruled by 

* Literally Graba means that which perceives and Atigraha means 
that which is greater than a graha or that which determines the nature 
of perception. 
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the organs and objects that really mean death. 
Liberation from the relative existence—which is 
the ultimate goal of human life, means emancipa¬ 
tion from the bondage of organs and objects—the 
formidable forms of death. When the bondages 
are known, one in bondage can try to escape from 
them. Hence this section describes the fetters of 
organs and objects.] 

When Ashwal stopped, Artabaga, a son of 
Ritabhaga, a descendant of Jaratkaru, put ques¬ 
tions to Yajnavalkya. He asked Yajnavalkya, 
‘ How many sense-organs are there and how many 
sense-objects ? ’ Yajnavalkya replied ; There are 
eight sense-organs and eight sense-objects. Artha- 
bhaga asked again, ' Which in particular are those 
eight sense-organs and eight sense-objects spoken 
. of by you ? ’ 

I I Jf?: #sqT^%T|tJT 

II ^ 11 

Ir Verily JTWy: the Prana, nose arf : (is) the Graha. tSTr 
It (is) overtaken by the Atigraha 

by the Apana, odour; % because (one) smells 

the odours by the Apana, air breathed in. 

The nose is verily a sense-organ. It is over¬ 
taken by its object—odour. Because everybody 




sniMls through the nose odours presented by the 
air that is breathed, in. 
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% Verily the speech (is) a sense-organ. It 
ijfftcT: (is) overtaken by the sense-object •TTT«TT by 

name; % because (one) speaks; pronounces 

names, words by the speech. 

The speech is verily a sense-organ. It is over¬ 
taken by its object—the name. Because one 
pronounces names (the words) by speech. 


ftisT % mi ^ ft 

ii « ii 


% Verily the tongue (is) a sense-organ. ?7: It 
(is) overtaken by the sense-object by 

the taste ; for by the tongue fg^TRlRlr (one) knows, 

perceives tastes. 

The tongue is verily a sense-organ. It is over¬ 
taken by its object—the taste. Because one per¬ 
ceives tastes by the tongue. 


^ ft ^fti I 

II H II 
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% Verily '^ 5 : the eye JIf: (is) a sense-organ W: It 
(is) overtaken by the sense-object the form 

% for by the eye (one) sees ^<Tt^ forms. 

The eye is verily a sense-organ. It is over¬ 
taken by its object—the form. Because one sees 
forms by the eye. 

If?: ^ f? 

II ^ II 

% Verily the ear Jtf: (is) a sense-organ. Wt It 

(is) overtaken by the sense-object 

by the sound; for (one) hears the sounds 

by the ear. 

The ear is verily a sense-organ. It is over¬ 
taken by its object—the sound. Because one hears 
sounds by the ear. 

f I ^ f| 

\ IIV9 II 

% Verily the mind JTf: (is) a sense-organ, It 
(is) overtaken by the sense-organ by the 

desire ; for 5pT^«r^ (one) desires desires by 

the mind. 

The mind is verily a sense-organ. It is over¬ 
taken by its object—the desire. Because one 
desires by the mind. 
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^ ii <: ii 

% Verily f the hands, arms JIf: (are) a sense-organ. 

It, they ^leT: (are) overtaken ’JrfiwfTftl!* by the sense- 
object ^iqrT by work; % for (one) does ^ work 

by the hands (arms). 

The hands are verily a sense-organ. They 
are overtaken by their object—the work. Because 
one does work by the hands. 

?r?: ^ ft mf- 

iriT 3Tgmft?r?T: IK ll 

% Verily the skin !!?■: (is) a sense-organ. W: It 
is controlled ^R?5(I5>ir by the sense-object by 

the touch, ff For by the skin (one) perceives 

touches. <5^ these (from nose up to skin) «IET the 
eight sense-organs; these eight sense- 

objects. 

The skin is verily a sense-organ. It is overr 
taken by its object—the touch. Because one per¬ 
ceives touches by the skin. These from nose u|S 
to the skin are the eight sense-organs and these 
from odour to touch are the eight objects of 
perception. 

• The long vowel in Atigraha which occurs in this and some pro- 
ceding passages is a Vedic license. 
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^ 5 : ^sqw9iw 

^^^i II lo II 

f (Artabhaga) spoke thus: Yajna- 

valkya since all this (manifested Universe) 

(is) the food of death ^ which (is) ?TT that 

^3f^T God whose food (is) ^pg: death. 

'% Verily the fire (is) ^?g: death. It (is) the 

food of water. ?nT5T2|f% (He) conquers, overcomes 

3^*. further death. 

At the conclusion of the topic on the 
organs and their objects, Artabhaga spoke again. 
He said, ‘ Yajnavalkya, since this manifested 
Universe is swallowed by death, which is that god 
who is the destroyer of death^?’ Yajnavalkya 
replied, ‘ There is the death (destroyer) of death.- 
For instance, hre being a destroyer is the death of 
all.’ But as it is swallowed by water, it is the food 
of water. Therefore one who knows this over¬ 
comes further death. 

Notes— 1. As Katha Upanishad (2i 25) says that death- 
is His sauce.] 

ftqrq 

qr ii U ii 
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’ 5 (Artabhaga) spoke, asked thus: 

Yajntivalkya ^T?? where, when this man dies 

from him ?rr^ do JTHiri; the organs grfJ^rSTf^ go up. 

Yajnavalkya 33ri'3 ?• said ?f no 5T no. ^ 
Here, in him gW only ?r»?sr*r(=!P% (they) merge, become one. 

It (the body) swells, ?rTWn«H% is inflated; 

(being) inflated lies dead, motionless. 

Artabhaga asked again, ‘ Yajnavalkya, when 
man, liberated from death in the form of organs 
and objects, knows Brahman and dies, do his 
organs and objects’* go up from him (the dying > 
'Knower of Brahman) or not ?' Yajnavalkya replied ; 
They do not go up. They become one with him, 
their cause like waves in the ocean. It is the body 
that dies; for it swells, is inflated by the external 
air like a pair of bellows, and lies motionle.ss in 
that condition. 

[Notes—1. Which exist in him in the form of impress¬ 
ions and impel! him to action.] 

^ 

% snRFRIT 
^ II II 

f (Artabhaga) spoke, asked thus 
'.yajnavalkya where, when this 5 ^'^: man dies 
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passes away l%^ what ^ not 3tfl% leaves qsTJl. ScfilT him ? 
(Yajnavalkya replied) «IWT the name. % Verily «TTW^the 
name (is) ^THSfrq, infinite, '^rHScTT: infinite (are) 
the Viswadevas. ?l! He conquers by that (know¬ 
ledge) indeed «rsT?5rtl, infinite world. 

Artabhaga again asked, ‘ Yajnavalkya, when 
the liberated man passes away what is that which 
does not leave him ? ’ Yajnavalkya replied that it 
is name that does not leave him; for the name is 
infinite.^ Infinite are the Vishwadevas for they 
possess infinity of the name. He who knows this 
conquers indeed an infinite world by the virtue 
of that knowledge. 

[Notes —1. Infinity of the name is its eternity.l 

mm 5 ^^ 

^ h 

qi^ # f ^tSvw»t 'iTOJi n X\ w 

II ^ II 









CHAPTER THREE : SECTION TWO 


f (Artabhaga) said, asked thus 

Yajnavalkya ^ when speech, the vocal organ of 

this dead person enters, goes back 

into fire, srw: vital power, the nose into air, 

the eye into, the sun, the mind into the 

moon, the ear f^sjT: into the quarters, directions, space, 

the body into the earth, Self, the ether 

(in the heart) into sky, into outside ether, 

the hairs (on the body) into herbs, into shrubs, 

the hairs (on the head) into the trees, ^ and mw^fl 

the blood ^ and ^6r: the semen go back, are 

deposited W'Jg in the water IP where, on what cI^T then 
this person is, rests ? my friend, 

gentle one ?ri?f^TTr Artabhaga give (me) f^^Ii(your> 

hands. We two only shall know, shall 

discuss of this ^51^ in crowd, in public we two 

«[5r5t this sr not (discuss). f They, both going 

out, retiring discussed, talked out ???i; which ?ff ^ 

they said, decided f that 3rirg: (they) said,, 

decided (is) work indeed. And which 
(they) praised that IT (they) praised ^ (is) 

work indeed. % Verily (one) becomes, turns 

good (enjoined by the scriptures) by good 

work qrrqf: bad qi^iT by bad (forbidden by the scriptures). 
<fcl: There upon Artabhaga a des¬ 
cendant of Jaratkaru kept silent, stopped. 

^[Liberation from death in the form of organs 
and objects consists in the dissolution here itself 
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light. This passage ascertains what starts ant? 
stimulates this form of death.] 

Artabhaga asked again, ‘ Yajnavalkya, when 
the speech ^ of a man, who is dead without the 
highest knowledge but with the idea of his person¬ 
ality, goes back into fire, the nose into air, the eye ‘ 
into the sun, the mind into the moon, the ear into 
the directions, the body into the earth, the ether 
of the heart (which is the seat of Self) into the out¬ 
side ether, the hairs on the body into the herbs, 
the hairs on the head into the trees, as well as the 
blood and the semen are deposited * in water, on 
what does he rest then ? ’ Yajnavalkya said : ‘ Give 
me your hand, gentle Artabhaga. This question 
will be discussed between you and me. It cannot 
be done in public.’ They both retired to a solitary 
place and discussed the question there. Listen what 
they decided at the end of the discussion. There 
they decided that work is the support on which 
the disembodied man rests. There they refuted 
all other causes but praised work that stimulates 
the repeated taking of the body and organs. Since 
work is the cause of embodiment one turns good 
by works enjoined by the scriptures and turns bad 
by works forbidden by the same. Thereupon, 
Artabhaga, a descendant of Jaratkaru stopped. 
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{Notes™ 1. What are meant here by speech and others 
are their respective presiding deities. The organs themselves 
are not merged before the final liberation. WJien the pre¬ 
siding deities of the organs stop, W 9 rk, the organs become like 
a bill-hook or any other tool laid down. Then man who is the 
agent is rendered quite helpless owing to his disembodiment, 

2 . In each case the verb * goes back ’ is understood. 

3, It indicates that they are again withdrawn when a new 
body is taken.] 

% 

CHAPTER THREE SECTION THREE . 

?n??iTss- 

qThf%?IT 3?*T5tf5f^ ¥ 

^ 'nfrr?ii?iT ii t ii 

Then ^ 3 : Bhitjyu the grandson of 

Lahya asked (questions) If him (Yajnavalkya), 

^ (Bhujyu) said, asked thus: Yajnavalkya 

in the country called Madra (we) travelled 

* (as) students ^ (we) came, arrived to the 

* Students, observers of the appropriate vow for study. Priesls 
called Adhwaryu. For further light on the word see Sir R. G. Bhan- 
darkar in * Indian Antiquary ’. 




houses ^ of that of Patanjala Kapya, a 

descendant of Kapi. 391 His daughter was 

Tr5'94*j[^3r possessed by a Gandharva. (We) ^sked, 

interrogated him (Gandharva) thus: who Wt€T are 

(you)? m He (Gandharva) said, replied 

(1 am) Sudhanwan, a descendant of Angirasa. 

Then (we) asked 3*?, him (Gandharva), 

the extent, the limits of the worlds, of the cosmic 

orb. qrq Then qr^IT (we) said «53R, to him m where qi%ia3T: 
the descendants of Parikshit 9133^ ffir were 31^3933 
Vajnavalkya ?3l you (D ask ^ where 

were qiPfl^HT: the descendants of Parikshita. 

[It has been stated before that the liberated 
man does not go anywhere after death. When he 
dies, he goes out like a light leaving only the name 
behind. The present section brings out the idea 
that liberation is not attainable by work of any 
kind. It is wrong to think that a high degree of 
excellence in work may lead to liberation. Work 
has no access to liberation at all. Work with its 
factors and results is solely confined to the relative 
A'orld of name and form. Liberation is neither 
an effect, nor a created object. It is eternal, un¬ 
manifested, beyond name and form and absolutely 
devoid of all the characteristics of action. Pro¬ 
duction, attainment, modification and purification 
are the fourfold functions of work. Except these 
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it has no other function. But liberation is none 
of them. Liberation is the destruction of bondage 
to bodies and organs and elements and total ex¬ 
haustion of work both bad and good. It is indeed 
the cessation of transmigration. Therefore it is 
very clearly shown in this section that results of 
work however good is within the range of relative 
world and does not lead to liberation.] 

When the descendant of Jaratkaru had stopped, 
the grandson of Lahya named Bhujyu asked ques¬ 
tions to Yajnavalkya. Bhujyu asked, "Yajna- 
valkya, while we travelled in the -country called 
Madra observing appropriate vow for study we 
arrived at the house of Patanjala, a descendant 
of Kapi. His daughter was possessed by a 
Gandharva' (a celestial being). We asked the 
Gandharva who was he ? He replied that he was a 
descendant of Angiras named Sudhanwan. Desi¬ 
rous of knowing the extent of the cosmic orb we 
asked him where .the descendants of Parikshit 
were? He revealed to us all about the limits of the 
universe. Possessed of that knowledge from the 
Gandharva I ask you, ‘ Yajnavalkya, where were 
the descendants' of Parikshit ? ’ 


[Notes-^ 1. Gandharva is a being other than hnnaan, or 
an extraordinary or celestial being, or the fire that is wor¬ 
shipped in the house, or the god who is a priest to the gods. 
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2. A royal race of yore supposed to have been vanished 
from earth. The names of their descendants are given in 
Shatapath Brabmana (13. 5. 4. 1-3).] 


fe?lT9R^rp: mjj 

?iTqTq'ci^TssqjTg^t^Tr?i' 5 : ^ 

5nq| qiq^^qr^^Trqf^ fq^t ^fqiJrqq^iqrq^’qqT- 

. I^SUR^qftR I ^ ^\^^ rl^qilT^qsqf^- 

^ 5 : 5!q^ ?T ^ 

11 ^ 11 11 \ 11 

m f He (Yajnavalkya) said, replied. He 

(Gandharva) % evidently said that % verily ^ they 

(the descendants of Pari 1<shit) went, dwelt ^ where 

^^5r?lr^?ni%fr: the performers of the horse-sacrifice 

go, (Bhujyu asked) ^P5 where the 

performers of the horse-sacrifice go. % Verily 

gfT.^fTrTJl thirty two lines covered by the Sun*s 

chariot in a day this (is) world. Around 

it surrounds %: twice as much, as large 

the earth. Around grq, that ^Rltflll. earth 

tpif^ surrounds 1%: twice as much, as large sgi?': the 

ocean, gjl. Now tltW# as the edge ‘g^sftT of a razor 


miST^y,^ 



*^5ni or as the fine wingf of a fly, of a 

mosquito 5afTWT^ so, that much ?rr^W.* sky, opening 
between, at the junction (of the two halves of the cosmic 
shell) Indra, God, fire kindled in the horse “Sacrifice 

srnr^^^ delivered, handed over cTT^ then (the descendants of 
Parikshit) to the air ^J?^T being^q^: a falcon. ^Tg: 

The air putting, holding them irF?TrT% within itself 

made (them) go,’ conveyed (them) there ^ 
where the performers of horse-sacrifice 

were, dwelt, Thus % indeed he XHCrscr^r 

praised the air indeed. Therefore ^?g: the 

air <5^ indeed (is) the indfviduality, the cause of 

individual forms: ^Ig; the air (is) aggregate, collectiv- 

ity. «r Who knows thus (he) conquers, 

overcomes repeated death. tlW: f Therefore 

Bhujyu the grand son of Lahya kept silent, 

stopped. 

Yajnavalkya replied to Bhujyu: I suppose 
the Gandharva told you that the descendants of 
Parikshit go where the performers of the horse sacri¬ 
fice go. Bhujyu asked where the performers of 
the horse-sacrifice go. Yajnavalkya replied that 
the world* where they go is equal to thirtky-two. 
times the space journeyed by the sun’s chariot in 
a day. The earth twice as large as this world 
surrounds it on every side. The oceantwice as 
large as the earth surrounds the latter. Now, as 
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edge of a razor, or the wing of a mosquito is 
fine, so small is the opening^ between the two 
halves of the cosmic shell. Through that opening 
fire kindled in the horse-sacrifice in the form of a 
falcon with wings, tails, etc., handed over the de¬ 
scendants of Parikshit to air. The air holding’ 
them within itself conveyed them where the pre¬ 
vious performers of the horse-sacrifice dwelt. Thus 
did the Gandharvas praise the air by which the 
performers of the horse-sacrifice reached their goal. 
Therefore the air ‘is the cause of individuality 
. relating to the body, the elements and the gods. 
It is also the cause of their collectivity as the 
one cosmic vital power. He who has got this 
knowledge overcomes repeated death by becoming 
identihed with air in its individual and collective as¬ 
pects. Thereupon Bhujyu, the grandson of Lahya 
stopped. 

[Notes—1. This world is surrounded by the mountain, 
Lokaloka which is the same as the world of Viraj, where 
“^ople reap the fruits of their past works. This much is the 
LiOka; beyond this is the Aloka. 

2. Ocean is named after rain-water by the authors of the 
Puranas. 

3. It is the exit through which the performers of the 
I horse-sacrifice go out and spread. 

4. Making them a part of itself.] 
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=ar 3TTrI?T ^ ^ 

3nfiiT ^ 4 ^: ^f?n^ siriN 

mhfh 5FT tT mm 4tsqT^?iTqT4tf?i ^ ^ snriiT 

*r^Nd # 5qi;ftf^ ^ ^ 3TT?i|T ^ 

^ ^ ^ mm 

II ? H 

Then 5mni^: Ushasta the son of Chakra 

asked 5 him (Yajnavalkya). (Yajna- 

valkya f said (lie) explain, tell about ^ to me 

that nWi Brahman, (literally) ya^^t that (is) 
immediate unobstructed direct, used in a primary 

sense ^rWT the inmost self, that (is) within 

all. This ^ your WW individual self (is) 

within all. Yajnavalkya which 

(is) within all ? That which breaths, does the 

function of Prana through the Prana Sf your ^TWT 

innersejf (is) within all. ?l: That which 

goes downwards ^rqT^^r through the Apana ^ 
your “Wicirr inner self ^arsrr*^?: (is) within all. ??: That W- 
which s?iTI%%* which pervades through the Vyana h 

your ^iclTT Self (is) within alL That which 


* The long * i • i the two verbs is a Vedic licence. 
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goes out ^r5r»r through the Udan ^ your WT?*TI inner 
self (is), within all. tjg: This ^ your WKm Self 

WWfStft: (is) within all. 

[It has already been said that the perfection 
of merits is only concerned with the transmigratory 
existence and leads to the identity with Hiranya- 
garbha. Does the transmigrating entity exist? 
What it is like ? This section explains the inner¬ 
most Self as a distinct entity. Transmigration 
stops when one knows that the Self is eternally' 
free from all ideas of agency and enjoyment.] 

When Bhujyu stopped, the son of Chakra 
named Ushasta asked questions to Yajnhvalkya. 
Ushasta asked: Yajnavalkya, tell’ me about the 
Brahman that is never obstructed from the seer 
(subject) by anything—the Self that is always used 
in a primary sense and never figuratively. Thus 
addressed Yajnavalkya replied that Brahtrian is 
the innermost Self that is within all. Ushasta 
asked: Which of these Selves ^ you mean as my 
Self that is within all. Thus spoken to, Yajna¬ 
valkya replied: That Self which does the function 
of the Prana* is the Self that is within all. That 
Self which goes downwards through the Ap3na is 
the Self that is within all. That Self which 
through the Vyana pervades the body and organs 
and make them function like a wooden puppet is 
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Self that is within all. That which goes out 
ithrough the Udana is the Self that is within all. 
This is your Self that is within all. 

[Notes— 1. Explain to me as dearly as one shows a 
COW by catching hold of its horns, 

2. P'irstly Self of the body and organs. Secondly the 
Self that ensouls the subtle body. Thirdly Self, is,that whose 
existence is being doubted. 

3. It operates through the mouth and the nosej 

^ tf 3TTtRT ?iTi- 

IR!1 

(I H II 

?T: That Ushasta 'grrar^T^ir: the son of Chakra 

f said thus; ?T»}I as flra=!rig[ (one) may say, may 
describe this cow this horse thus, so 

only it is pointed out, indicated (by 

you), Tell, explain, ^ to me, tTti: that W Brahman, 

which (is) indeed immediate (and) 

direct W^ITt the Self which (is) within all'. 

This (is) ^ your ^TWT Self (which is)' Wit'hih all, 

16 
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Yajnavalkya. Which (is) within all. 

(You) see ^ not sfBlfth the seer ^STt the function of 
the eye (of the sight) JffgJTTJf (you) hear sT not the 

hearer the function of the ear (of hearing). 

(You) think Sf not the thinker TO: of the thought, 

of the function of the mind. (You) know •! not 

r%|Urrf€qL the knower of knowledge, of the function of 

intellect. This ^ your WRW Self (is) within all. 

The other, everything else W?r: than this (is) 

perishable. TO: Thereupon 5"?^: Ushasta the son 

of Chakra kept silent, stopped. 

Ushasta, the son of Chakra, said to Yajna¬ 
valkya, ‘ As one describes a cow or a horse through 
certain characteristics so you have indicated Brah¬ 
man. Tell me the Brahman which is immediate 
and direct and dwells in all beings as their Self.' 
Yajnavalkya replied: Your own Self is the very 
Self of all beings. Ushasta asked: “Which Self 
is within all?” Yajnavalkya replied: “You cannot 
see the seer ‘ who pervades the function of the eyes. 
You cannot hear the hearer who pervades the 
function of the ear. You cannot think the thinker 
who pervades the function of the mind. You 
cannot know the knower who pervades the function 
of the intellect. This your own Self as specified 
above is the Self of all beings- Everything else 
whether it is gross body or subtle body consisting 
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of organs is perishable. This Self alone is im¬ 
perishable and changeless.*’ Thereupon Ushasta, 
the son of Chakra stopped. 

[Notes —1, The seer has two kinds of sight—one is 
ordinary and the other is eternal* The ordinary sight is a 
function of the mind as connected with the eye. It is an act. 
Hence it has a beginning and an end. But the sight with 
which the seer—the Self—is endowed is like the heat and light 
of fire. It is eternal and is the very essence of the seer. It 
pervades the act of ordinary vision and has neither beginnihg 
nor end. The ordinary sight is an effect, a mere function of 
the eye and is but a limiting adjunct of the eternal sight. 
When the latter appears to be in contact -with the former, 
it is described as the seer and also las differentiated into 
seer and sight. The ordinary sight, however, is coloured by 
the objects seen through the eye and is only a reflection of the 
eternal sight. The former originates, ends and is pervaded 
by the latter. It is therefore that the eternal sight of the 
Self is metaphorically spoken of as the seer and although 
eternally seeing, is described as sometimes seeing and some¬ 
times not seeing. But as a matter of fact, the sight of the 
seer is never lost.] 
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qtt Wj I ^ I qqir^R 

^?qT ilqoimm fq#q«n^5? ^qormm 

qt m fq^q^TT 

qj fq^qoiT m ^%q'qt^ qq^ qq qqq: i 
.^qr^m: qig^tq qr^q fqgr^i qT54 qr qifjfR 
q f^qiq iRT^q q ^ q fqfqqiq qi^rq^H 
aim: %q ^qRq ^qT%^?q qqi^Ssq^Tf j q;fe: 
4^q%q qq^^R ii ? II qM mfroig; ii h ii 

■ 'm Then Kahola the sou of Kushitaka 

qJI^ asked ^ him (Yajnavalkya): Yajnavalkya 

gr^rsj ? said (he) thus : tell, explain ^ to me 

that srsr Brahman «rT^ which (is) qi^r verily ?It^rT 
immediate, unobstructed. Used in a primary sense, 

. direct ?TR1Tr the Self «T: which (is) ?TW?»gf,?: within all. 
(Yajnavalkya replied) q;^: this % your WRWT Self 
(is) within all. (Kahola asked) 9RHff; jjvhich (is) flWISEr?: 
within all Yajnavalkya ? ?T: (That) which 

transcends, overcomes ?tW»ri*ntqqr^ hunger and thirst WTspi^ 
grief JTtf T delusion decay death ^ verily 

realising, knowing that qWT this WUffttm Self m^UITT: 
the (ancient) Brahmanas having risen, having given up 

g%«H!n?rt: =3 desire for son, marriage fq%^qrr?If: ^ desire for 
wealth ^ and ^1%'qqri'q'I: desire for worlds 3r?r then '5|?|pgr 
wander about, lead a mendicant’s life. % For 

?IT that «It which (is) g^^RTl desire for son, (is) indeed 
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desire foir wealth. W That m which (is) 
desire for wealth. ^%<!)r?!rr (is) desire for worlds. % For 3^. 
both these are ijsf indeed desires. TOftrt; 

Therefore SHmSf} the knower of Brahman. having 

known, having' done away with <Tff^5?*IHJearning, scholarship 
should try to live, should wi.sh to stand, arn^^ST with 
strength (of knowledge)i ?j*I Then having known, 

having dispensed with strength ^ as well as 

learning, scholarship g^: (becomes) meditative. Muni. ^5r*r: 
Then having known, having renounced ^ 

unmeditativeness nieditativeness (becomes) a 

knower of Brahman. IssT How that knower of 

Brahman movds about, behaves ? Howsoever 

(he) may behave, may move about ^ by that indeed 
?W: (he is) just such, wrsqg; Every thing, all desires, 
except this (is) unsubstantial, perishable, besht with 

troubles. ?I?r: ? Thereupon Kahola son of 

Kusliitaka kept silent, stopped. 

[This section describes the knowledge of Self 
as well as renunciation which is the means of 
attaining that knowledge and thus liberating the 
Self from bondage.] 

Then Kahola,' the son of Kushitaka, asked 
questions to Yajnavalkya. He said, ‘Tell me the 
Brahman that is unobstructed by anything and 
used in a primary sense’. Yajnavalkya replied ; 

‘ Your own Self which dwells in all beings is that 
Brahman.’ Kahola asked:‘Which Self is withiri 


BRIHADAKANYAKOPANISAD 


al] ? ’ Yajnavalkya replied! ‘ That which is beyond 
hunger and thirst*, grief‘ and delusion'’, decay 
and death” is.your own Self. Realising their very 
Self as Brahman free from all attributes the ancient 
Brahmanas gave up the desire for sons', desire for 
wealth* and desire for the worlds of the manes and 
the gods and wandered about as monks* living 
on alms. Every desire for means is a desire 
for results. Therefore that which is the desire for 
son, is the desire for wealth, and that which is 
desire for wealth is the desire for world3,^for both 
these are indeed desires, one being but a means to 
the other. Therefore a knower of Brahman does 
away with learning and tries to stand by the 
strength * which is born of Self-knowledge. Having 
dispensed with strength ” and learning ** he becomes 
meditative. Having renounced both meditative¬ 
ness and its opposite he becomes a knower of 
Brahman. How does the knower of Brahman 
move about? Howsoever he may move’* about, he 
remains a Knower of Brahman. Except this 
Knowledge of Brahman which is accompanied by 
eternal satisfaction, all desires *'are unsubstantial 
like a dream, illusion or mirage.’ Thereupon 
Kahola, the son of Kushitaka stopped. 

’ Those who are ignorant of Sell derive their strength from the 
.means and results of actions. 
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[Notes— 1. Hunger and thirst centre in the vital power. 

- 2. Grief is desire. It is a kind of discomfort felt by one 

who reflects on some covetable thing. This discomfort 
kindles desire. 

3. Delusion is a mistake. It is a sort of a confusion 
born of wrong perception. Both grief and delusion dwell in 
the mind. 

4. Decay is that change of body and organs which is 
marked by wrinkles, grey hair, etc. 

5. Death is ultimate change that overtakes the body and 
results in the fall of the body. These six from hunger to 
death work in all beings in an unbroken succession like days 
and nights or the waves of an ocean. They are in reality 
attributes of vital power, mind and body. They never belong 
to the Self which remains untouched by them. 

6. It is the means of winning this world. 

7. Cattle, etc., which are the means of performing 
sacrifices. 

8. Monastic life is characterised by renunciation of desires 
and also abandonment of all work together with their m.eans. 

9. Self-knowledge is the same as the total annihilation of 
all ideas of non-Self. 

10. The knowledge of Self derived from the teacher and 
the scriptures. 

11. It is a tribute to the Knowledge of Brahman and does 
not mean reckless behaviour. Mahabharat (14. 46. 51) says 
that the Knower of Brahman does not wear signs but prac¬ 
tises the principles. Vayu Purana (10) says his signs are not 
manifest nor his behaviour. 

12. As a rope is fancied to be a snake, a mother of pearl 
to be silver and the sky to be blue and concave on account of 
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Ignorance, so the Self is ignorahtly imagined to be subject of 
the attributes of body, mind, and vital power. All these.attri¬ 
butes are unreal. The phenomenal world appears real to those 
who have conventional ignorant outlook* But this illusion is 


a fact only to the Knower of Brahman. For him Brahman 


alone is one absolute Reality without a second and beyond all 
hnite relations.] . ! 
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I qpfffq 

' qpfffq m ^tm 

I ^qrr qr^ff^ q:ffq-3 ^ 

: q^sr^i^qRT qiqi^fq qiqf^ qjf^q^ 

j sitqijq qi»ff^ qjffq^ 

i 3itqi?=q qtqT5%fq qiilffq 

! qjf^q^ ^ q3iTqft^tq;T artqr^q qtqT5%^ 
qmffq q;^q?5 aiqr^q^T qrqi^^fq h ftqrf 
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«r*I Then: »TI»fr iGargi the daughter of Vachaknu 

qW55f asked him (Yajnavalkya). 5 (she) said qfe 

thus : Yajnavalkya, ?TcI, if ?T^t^.all qq»l,this 

irftJtj >g (is) pervaded, placdd like warp and woof in a cioth 
i!p:g in water 5 in what ?rtT:: water indeed ^TRC; 

^ (is) woven, pervaded.? In air, 

O Gargi. tFre*rsi( g In what gtig: air ^ indeed % 
iTRr: '«f (is) woven, pervaded ?■ In the worlds 

of the sky, »It^ O Gargi. 5 In what 

worlds of the sky indeed Wlai; ^ STRIT: ^1^ (are) 

pervaded ? n**vj4^I%g In the worlds of the Gandharvas 
(celestial minstrels) fm O Gargi, g In what 

JTt'ST^qfiwr: the worlds of the Gandharvas indeed,; 

^ (are) pervaded, woven ? In the 

worlds of the Sun JTifS O Gargi. 3 In what 

'WTf^^ar-sfiWI: the worlds of the Sun indeed «rt?ri: ^ sfhill: 
Tt (are) pervaded, woven ? In the worlds of 

the moon, O Gargi. g In what 

the worlds of the moon indeed srtrff: =9 (are) 

woven, pervaded? In the worlds of the stars, 

qllr o Gargi. 5p%rg g In what the worlds 

^ As fire cannot manifest itself independently like other elements and> 
must take the help of the particlesrof earth, or water, fire is not mention¬ 
ed here as pervading,water. 
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indeed WiRlT; ^I: *3 (are) pervaded, woven ? 

I In the worlds of the gods O Gargi. 

f g In what the worlds of the gods indeed ?n?ft: 

I =5 sfim: =3 5f?t (are) woven, pervaded ? In 

I the worlds of Indra. 3 In what the worlds 

of Indra ^ indeed jftat: ^ ^ (are) pervaded, 

t woven ? srgntr^-5fii%!3 in the worlds of Prajapati (Viraj) 

S ^ O Gargi. 3 what srariq^1f9BI: the 

I worlds of Prajapati ^ indeed wai: ^ »t?n: (are) 

I' pervaded, woven? In the worWs of Brahman 

f (Hiranyagarba) O Gargi. 3 In what 

I the worlds of Brahman (Hiranyagarbha) Wfll; WHcIT; 

I ffir (are) pervaded? f He (Yajnavalkya) 3^’*? said 

I ^rrfii O Gargi m do not ask too much, push your 

I question too for. ^ Your head s?nW3. should fall off 

I W not O Gargi. % Verily ?H% (you) are asking 

I too much, are questioning too far a deity 

I that should not be reasoned about. RT Not 

I ask too much, question too far. Thereupon RUff Gargi 

f the daughter of Vachaknu kept silent, stopped. 

; [This passage shows how the aspirant can re¬ 

alise his own Self by taking up each of the relatively 
[ external elements from earth up to the ether and 
eliminating it.] « 

Then Gargi, the daughter of Vachaknu, asked 
questions to Yajnavalkya. She said,^‘If all, that is 
composed of earth is pervaded within and without 
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by water\ what pervades water?’ Yajnavalkya 
replied : Air pervades water. Gargi asked, ‘ What 
pervades air ? ’ Yajnavalkya replied: Sky pervades 
air. Gargi asked, ‘ What pervades the sky ? ’ 
Yajnavalkya replied : The worlds of the Gandhar- 
vas (celestial minstrels) pervade the sky. Gargi 
asked: What pervades the worlds of the Gandhar- 
vas ? Yajnavalkya replied ;. The worlds of the sun 
pervade the world of the Gandharvas. Gargi 
asked; What pervades the worlds of the sun ? 
Yajnavalkya replied : The worlds of the moon per¬ 
vade the worlds of the sun. _ Gargi asked: What 
pervades the worlds of the moon? Yajnavalkya 
replied: The worlds of the stars pervade the worlds 
of the moon. Gargi asked: What pervades the 
worlds of the stars? Yajnavalkya replied that 
worlds of the gods pervade the worlds of the stars. 
Gargi asked: What pervades the worlds of ' the 
gods? Yajnavalkya replied : The worlds of Indra 
pervades the worlds of the gods. Gargi asked: 
What pervades the worlds of Indra ? Yajnavalkya 
replied that the worlds^ of Viraj pervade the worlds 
of Indra. Gargi asked: What pervades the worlds 
of Vircij ? Yajnavalkya replied that the worlds® of 
the Hiranyagarbha pervade the worlds of Viraj. 
Gargi asked: What pervades the worlds*of Hiranya¬ 
garbha ? Yajnavalkya said, ‘ Do not, O Gargi, ask 
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too much, lest by so doing your head should fall 
off. You are questioning'about a deity who can-; 
not be known through reasoning.* Do not, O Gargiy 
question too far unless you wish to die.’ There- 
upori Gargi, the daughter of Vachaknu, stopped. 

[Notes —1. Otherwise the earth would be scattered like 
a handful of fried barley flour. ’ 

2. i,e,, the elements that compose the body of Viraj. 

3. z.e., the elements that compose the Universe. 

4. The plural in ‘worlds’ is used in the Text, because 
these worlds are arranged in an ascending order of subtlety, 
and eacli of them is composed of the same five elements 
transformed as to become fit abodes for the enjoyment of 
beings. 

5. The nature of the deity cannot be known through 
inference. The deity must be known only from the scriptures.] 






CHAPTER THREE: SECTION SEVEN 


^ qiinq ^ ^ 



^ riqfci^«)rT q |q 'q #4; qt ^ 

=q ^qTfq ^5? q^qqq^ ^S^^qqsST?!: qiT'^ HTf q 

qii^q qT^qf;T^5^ qr I 
g;q ^?jra =qFriqff*mfqfq ^ ^q#RH 

Xl^ ^5: ?l%xq qiuq^qq =qT?qq{fqaT m- 

gqf ^ fqqf^q^^ ^ar m srf »ftqq q?q[q q 
• qFqqf^'qfqfq % qi f? epf^qgiqilq-qqi ttq 
qqrff^fqiini 

^V' 

WST Then Uddalaka «tl?:%: the son of Aruna 

, qsft^ asked q*!*!. ? him (Yajnavalkya). f (He) said 

this: ?Ff^^95FtT Yajnavalkya JT^ in the country of 
Madra, ?rtr?r*l (we) lived, dwelt 3J^ in the house qHasnPI 
of Patanchala 9BT'=5RtI a descendant of Kapi ^T^fraisTT: study¬ 
ing sacrifice, the scriptures on sacrifice. ?r?tr His wrar 

wife WTifftaL was *T**^^-5g[lihTT possessed by a Gandharva. 

(He) asked tfJj him (Gandharva) ^TH thus: %•• 
who are (you) ? ^T: He (Gandharva) W^T’ti; said 5%- 
(f am) Kabandha, the son of Atharvan. ??: 

He ?rsi^tg[ said, asked Tcnrar*^ to Patanchala tKixrrq, a 
descendant of Kapi “ir and students of the scriptures 

on sacrifices a descendant of Kapi 5 '^*1 <^o you irfsi 

know tiaf that thread, cosmic vital power, innermost 






Smty of the world of Hiranyagarbha by which 
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this world, life ^ and qr?jq[ *5 the next world, life 

*3 and all '*X5m% beings 5131% are ?i5S3rf% strung 

together, held together ? 33; That 333^; Patanchala 3;P53: 
a descendant of Kapi said 333^ Venerable Sir 3T541, 

I know 3 not 33^ it. ?I5 He 33^3. said 3353^*1. to 
Patanchal ^p:3Ji a descendant of Kapi 3 and 3%^^ the 
students f f3H do you know. ^J«:3 Kapya 3H that 

3rP33W33rtl Inner controller 3: who 333% causes them move, 
makes them perform, controls 353^ from within iJWtl, 
this life 3 and 3? the next aTBRJI, : world, life 3 and 

33^3 all 5J3I% ^ beings, creatures, ff: That 33^3rJ * 
Patanchala gRl’Wf: Kapya 333% said fr% thus 333!!. 
Venerable Sir 3ft^ I % know 3 not 33;. it. 3: He 3r33% 
said 33Wtt Patanchala ^l':3Jp Kapya 3 and 3%rW51^ the 
students. 3 veril” 3: he 3: who f33I3, knows ^1*3 Kapya 
that Sutra, thread ^ and ^Jl. that ^T% 

Inner controller, he (is) the knower of Brahman ; 

he (is) the knower of the worlds ; he 

(is) the knower of Gods he ^3[T%clL (i^^) the knower of 
Vedas H; he (is) the knower of beings; he 

(is) the knower of the Self; iff: he ^r% (is) 

the knower of all, (he) said, described (it) to 

them I Hcf it %<!. if you 

Yajnavalkya without knowing that Sutra, 

that Inner icontroiler take away 

the cows belonging to the knower of Brahmin. ^ 
Your 5v:iT head fT% will fall off. % Verily 
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autam ^ know rttj; that sqpni Sutra and 5Hi; that 
^sWwiirJI, Inner controller, % indeed «r: who 
this anyone may say (l) know. ^ ?flr (I) 

know tell, describe ?l*IT so as %f«l (you) know. 


[This section describes the Sutra which is the 
innermost entity of the world of Hiranyagarbha. 
The following anecdote is introduced to show that 
the Sutra is to be known through oral instruction.] 
Then Uddalaka, the son of Aruna, asked ques¬ 
tions to Yajnavalkya. He said, “ In the country of 
the Madra, we dwelt in the house of Patanchala, 
a descendant of Kapi, as students of the scriptures 
on sacrifices. His wife was possessed by a Gan- 
dharva. He asked the Gandharva who he was. 
The Gandharva replied that he was Kabandha, the 
son of Atharvan. He asked Patanchala Kapya and 
his students of the scriptures on sacrifices ; ‘ Do you 
know that Sutra by which this world, the next 
world and all creatures from Hiranyagarbha down 
to a clump of grass are strung together like a gar¬ 
land with a thread ? ’ Patanchala Kapya replied to 
the Gandharva reverentially that he did not know It. 
The Gandharva again asked him and the students, 
whether they knew the Inner Controller who governs 
this world and the next and all beings from within 
like a wooden puppet? Patanchala Kapya replied 



, B RIH ADA KANYAKOPANI SAD 


'SJL 


Spectfully in the negative. The /Gandharva said 
again to . him and the students in/praise of the 
wieditation, of Sutra as follows: The Knower of 
Sutra and Inner Controller as deseribed above is 
verily the Knower of Brahman (Supreme Self). 
He is the Knower of the worlds such as the earth 
controlled by the Sutra. He is the Knower of the 
gods such as fire who preside over those worlds. 
■He is the Knower of the Vedas which are authori¬ 
ties for all. : He is the Knower of all beings upto 
Viraj. He is the Knower of the Self who is the 
,agent and the experiencer. He is the Knower of all. 
Thus the Gandharva described the Sutra to them 
and us. I have known this meditation bn Sutra 
from the Gandharva. If you, Yajnavalkya, do not 
know the Sutra and the Inner Controller and still 
take away the cows belonging only to the knowers 
of Brahman, your head shall fall off.” YSjnavalkya 
said, I know, O Gautama, that Sutra and the Inner 
Controller.’ At this Gautama retorted thus: Any¬ 
body may laud himself saying, ‘ I know, I know.’ 
■Describe to us what you know about It. 


^ t 
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Hi He (Yajnavalkya) f said. O Gautam % 

verily 5rig; Vayu (is) that Sutra. % Verily 

O Gautam by Vayu (air) by Sutra (thread) 

this gfl^: =9 world =gf and T?: the next world ^ 
and hWHw all beings, creatures are HSStgrif^r 

held together, strung together. HWItl, Therefore jftnw O 
Gautam % verily (people) say thus a 

person dead his WWIIH limbs are 

scattered, are loosened because O Gautam ^i3*rT 

by Vayu (air) by Sutra (thread) are H5smi% 

held together, Thus this Yajnavalkya 

tell, describe the Internal Controller. 

Yajnavalkya said, ‘ Vayu' (air) O Gautama, 
is verily that Sutra" (thread) and nothing else. By 
air as by a thread this world and the next and all 
creatures are strung together. Therefore, O Gau¬ 
tama people speak of a dead person that his limbs 
are scaittered because they are strung together by 
air as gems by a thread.’ The other said, ‘ It is so, ' 
Yajnavalkya. Now tell me about the Internal 
Controller who is within all.’ 

[Notes— 1. Vayu is that fine substance which like the 
ether pervades and supports earth, etc. It is indeed the 
17 





'material of the subtle body with its seventeen parts (such as 
the ten organs, five vital powers, mind and intellect) in which 
the past actions and impressions of creatures are stored up. 
Vayu has both collective as well as individual aspects. Its 
external forms like the waves of an ocean are forty-nine 
Maruts (airs). 

2. Literal meaning of the word is thread. It is so called 
because it supports everything. It is the principle of Vayu. 
The world of Hiranyagarbha is pervaded by it as earth by 
water.] 

m ^^oiTT ^ ^ 

(\A II 

*1: (He) who inhabiting, dwelling in the 

earth (is) inside, within of the earth, q^whom 

the earth (deity of the earth) ^ not knows, 
whose body (is) the earth, who rules, 

controls, directs, the earth (beiiig) inside, 

within ^ (is) your (also of others) this immortal 

Self the'inner Ruler. 

Yajnavalkya said : He who dwells in the earth 
and is within the earth, whom the deity of earth 
does not know as a distinct entity dwelling within 

♦ Sankara explains * antara ’ as ‘ abhyantara Max Muller following 
Sankara translates 'antara' by within. But Max Muller confesses that 
he prefers to translate the word as ‘ different from ’ as Deussen does, 
Particularly as the word governs an ablative. ' 



her, whose body ^ and organs are the same as those 
of the earth, and who directs the earth to her 
particular work from within, is the Inner Ruler, 

Your own immortal^ Self as also mine and that of 
all beings. 

[Notes —1. The body and organs of the deity identified 
with the earth, etc., which are the result of their past actions, 
are also the body and organ of the Internal Ruler, who is ever 
ifree, and without any past actions as well as body and organs 
of his own. The body and organs of the deities serve as His. 

2. Devoid of all relative attributes.] 

^ ?r li V II 

?r: (He) who 1%®^ dwelling ?rcg in the water, 

{is) within waters, whom SftT; water «r not 

knows, whose body (is) water qr; who 

controls, directs. «ri<T: water from within. 

(is) The Inner Ruler, ^ y6ur thisim- 
anortal «n?»n Self. 

He who dwells in the water and is within 
"water, whom the deity of water does not know, i 

whose body and organs are the same as those of I 

water and who directs water to its particular work 
from within, is the Inner Ruler, your own immortal 
Self as also mine and that of all beings. 



^ 3n?fl[TS??!q{»q^: II Ml 


m (He) who dwelling in fire WScTf: (is) inside, 
within '*rjl) fire, ®rq[, whom ?r^: fire, deity of fire H not 
knows, ?re!I whose body (is) 'Wflr: fire, q; who 

rules, directs, controls wlWJi fire being inside, from 

within. (is) The Inner Ruler «?ri: this ^ your 

immortal ^RITf Self. 

He who dwells in the fire and is within the 
fire, whom the deity of fire does not know, whose 
body and organs are the same as those of the fire, 
and who directs the fire from within to its parti¬ 
cular work is the Inner Ruler, your own immortal 
Self as also mine and that of all beings. 

II ^ II 

m (He) wh6 dwelling in the sky ^5^: 

(is) the sky, whom the sky, the presid¬ 
ing deity of the sky ^ not knows, whose body 

(is) the sky, who rules, directs 

the sky from within ^ssgr^fjfr (is) the Inner Ruler. 

^ your this ^^?r: immortal ?IT?^RrT Self. 
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He who dwells in the sky and is within the 
sky, whom the deity of the sky does not know, 
whose body and organs are the same as those of 
the sky, and who directs the sky to its particular 
work from within is the Inner Ruler, Your own im¬ 
mortal Self as also mine and that of all beings. 

(He) who dwelling in the air (is) 

within, inside the air, whom wrg: the air, deity of 

air, ^ not knows, whose body (is) the 

air,. «r: who rules, directs the air from 

within ?(S3Pt?»fr (is) the Inner Ruler. 3 Your this 
immortal ?tl5fll .Self. 

He who dwells in the air and is within the air, 
w'hom the deity of air does not know, whose body 
and organs are the same as those of the air, and 
who directs the air to its particular function from 
within, is the Inner Ruler, your own immortal Self, 
as also mine and those of'all beings. 

JirfK ^ ^ II C II 

(He) who dwelling in heaven (is) 

inside, within f^sr: heaven, whom heaven, deity of 
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heaven H not gcf knows, whose body (is) #r 

heaven, *l: who *r»T*ri^ directs, rules heaven 

from within (is) the Inner Ruler ^ your rjnr: this, 

own immortal SliRffl Self. 


%L 


He who dwells in heaven and is within heaven, 
whom the deity of heaven does not know, whose 
body and organs are the same as those of heaven, 
and who directs heaven from within, is the Inner 
Ruler, your own immortal Self, as also mine and 


that of all beings. 


il ^ li 


*r: (He) who dwelling in the sun fSHsgT: 

(is) within the sun, whom the sun, deity 

of the sun ^ not knows, whose body 

(is) the sun, *T: who *r*T«r% directs, controls, rules 
the sun from within (is) the Inner Ruler 

^ your this, own immortal SITWrt Self; 


He who dwells in the sun and is within the 
sun, whom the deity of the sun does not know, 
whose body and organs are the same as those of 
the sun, and who directs the sun to its particular 
function from within, is the Inner Ruler, your own 
immortal Self, as also mine and that of all beings. 
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«!: (He) who dwelling in the directions 
(is) within the directions, whom directions, 

the deity of directions ^ not knows, ^*5*1 whose 
body (is) f??r: directions, «l: who directs, rules 

directions from within (is) the Inner Ruler 

3 your VTff: this immortal sarP^TT Self. 

He who dwells in the directions and is within 
the directions, whom the deity of directions does 
not know, whose body and organs are the same as 
those of the directions, and who directs the direc¬ 
tions to their particular work from within, is the 
Inner Ruler, Your own immortal Self, as also mine 
and that of all beings. 

3fTtqTS?ciqilTO5 II U H 

?T: (He) who dwelling in the moon and .. 

stars (is) within the moon and the stars, 

whom moon and stars, deity of the moon 

and stars ^ not knows, whose body (is) 

the moon and the stars who rules, 

directs, the moon and the stars. from within 
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(is) the Inner Ruler ^ your this im- 

mortal Self. 

He who dwells in the moon and stars and is 
within the moon and stars, whom the deity of moon 
and stars do not know, whose body and organs are 
the same as those of the moon and stars, and who 
directs the moon and stars to their particular 
functions from within, is the Inner Ruler, Your 
own immortal Self, as also mine and that of all 
beings. 

W- II U II 

JT: (He) who fwgq; dwelling in the ether 

(is) within the ether =5rq; whom ?tT^IJfr: the ether, 

the deity of ether sf not knows, whose body 

(is) the ether JT: who rules, directs, 

the ether W?r?: ■ from within ?T5cr«tr*fi (is) the Inner Ruler 
^ your this immortal, Wtm Self. 

He who dwells in the ether and is within the 
either, whom the deity of ether does not know, 
whose body and organs are the same as those of 
the ether and who directs the ether to its particular 
function from within, is the Inner Ruler, Your own 
immortal Self, as also mine and that of all beings. 



misTffy 
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’ST^.rWf^ ^ ?T ?fg: 

(He) who dwelling ?rwf^ in the (eternal) 

•darkness ?F5I^; (is) within ?r*r?T: of darkness, whom ?r»r: 
darkness, deity of darkness »r not knows, ?rPT whose 
body rTTf: (is) darkness, who rules, directs, 

■tl*r: darkness ^ar^rl?: from within (is) the Inner 

•controller ^ your this immortal WtJTT Self. 

He who dwells in the external darkness (that 
obstructs vision) and is within darkness, whom the 
deity of darkness does not know, whose body and 
•organs are the same as those of the deity of dark¬ 
ness, who directs darkness from within, is the Inner 
Ruler, Your own immortal Self, as also mine and 
that of all beings. 

^ ^ 3TRqTS5=t!qfftr5?T 

II H 

q*: (He) who dwelling in the light 

^ • (is) within of light, whom light, deity of light 

5T not knows, whose body (is) light, 

who rules, directs light from within, 

’?T?cr«rTlfT (is) the Inner controller g you this 
.immortal Self. ^T% This (is) ^f^%^^ff^the meditation 

... ■% 
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1[on the Inner Ruler) with regard to the Gods. Now 

meditation (on Him) with regard to the beings. 

He who dwells in the light in general and is 
within the light, whom the deity of light does not 
know, whose body and organs are the same as 
those of the deity of light, who directs light from 
within, is the Inner Controller, Your own immortal 
Self, as also mine and that of all beings. This is 
the meditation on the Inner Controller with regard 
to the gods. Now follows the meditation on the . 
Inner Controller with regard to the various grades 
of beings (from Hiranyagarbha down to a clump 
of grass). 

ni 

^ W- 

?T: (He) who dwelling in all beings 

(is) within all beings, whom ?rar!<% 

all beings H not liff: know, whose body 

(is) all beings, who rules, directs 

«grifi!T all iptW beings from within (is)' 

the Inner controller ^ your this 91^: immortal WKW 

Self, This ^rfvT^Jjctfl,meditation with regard to the beings^ 
?r*r Now 9nsriI!?Tri. meditation with regard to the body. 
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He who dwells in all beings and is within all: 
beings, whom the beings do not know, whose body 
and organs are the same as those of all beings, and 
who directs all beings to their functions from with¬ 
in, is the Inner Controller, Your own immortal 
Self, as also mine and that of all beings. This is 
the meditation on the Inner Controller with regard 
to the beings. Now follows the meditation with: 
regard to the body. 

?J: (He) who dwelling srr?^ in the breath, in the 

vital organ (is) within STIWRI. the breath, the nose, 

whom Jnstlf: vital organ, deity of the vital organ, (nose) sf 
not knows, whose body (is) STHff: breath, 

vital organ, q: who qJtqiq rules, directs STUfflT the breath, 
the vital organ from within WScfqfjTf (is) the Inner 

Controller S' your qq; this immortal Wieqi Self. 

He who dwells in the vital organ and is within 
the vital organ, whom the deity of the vital organ 
does not know, whose body and organs are the 
same as those of the vital organ, and who directs 
vital organ (nose) to its'function from within, is the 
Inner Controller, Your own immortal Self, as also 
mine and that of all beings. 
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f rf STTrilTS^riqWf^J M ?'» II 

y ?r: (He) who dwelling in the vocal organ, 

i W5=5T!t: (is) within of the vocal organ, *rr|^ whom 

vocal organ, the deity of vocal organ H not knows, 
whose wfl?*!. body (is) the vocal organ, who 
; controls, directs «rr^ the vocal organ ?F3?: from within 

STJ'OTTJfr (is) the Inner controller 3 your this 
; immortal ?n5lir Self. 

He who dwells in the vocal organ and is with- 
i in the vocal organ, whom the deity of the vocal 

organ does not know, whose body and organs are 
the same as those of the deity of the vocal organ, 
who directs the vocal organ to its function from 
within, is the Inner Controller, Your own immortal 
Self, as also mine and that of all beings. 

q qgq ^ q^q 

qqq% q siTrqTSsqqfsqqq: II ic II 

(He) who dwelling in the visual organ, 

in the eye (is) within visual organ, the eye, 

whom the eye ^ not knows, ?r; who controls, 

directs the eye fro^ within (is) the 

Inner Controller ^ your this immortal Self. 
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He who dwells in the visual organ and is with¬ 
in the visual organ, whom the deity of the visual 
organ does not know, whose body and organs are 
the same as those of the deity of the visual organ, 
and who directs the visual organ to its function 
from within, is the Inner Controller, Your own im¬ 
mortal Self, as also mine and that of all beings. 

(He) who dwelling in the ear (is) 

within the ear, whom the ear, the deity of 

the ear <T not knows, whose body (is) sfr^TJ^ 

the ear, m who directs, controls sfran the ear 

from within (is) the Inner Controller W your this 

?r^?r: immortal Self. 

He who dwells in the ear and is within the 
ear, whom the deity of the ear does not know, 
whose body and organs are the same as those of 
the deity of the ear, and who directs the ear to its 
functions from within, is the Inner Controller, Your 
own immortal Self, as also mine and that of all 
beings. 
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«r: (He) who dwelling ?Rf3 in the mind, ^3^=9^ 

(is) within the mind, =7*1, whom TT^T: mind, the deity of 

ithe mind •! not knows, whose body (is) 3?Tr; 

the mind, m who controls, directs TfSf: the mind 

from within ?r*=5nihft (is) the Inner controller ^ you 
this imrnortal Self. 

He who dwells in the mind and is within the 
mind, whom the deity of the mind does not know, 
whose body and organs are the same as those of 
the deity of the mind, and who directs the mind to 
its function from within, is the Inner Controller, 
Your own imrnortal Self, as also mine and that of 
all beings. 

qr; (He) who dwelling rqf% in the skin 

(is) within the skin, qq; whom 5q^ skin, deity of the 

skin q not knows, q^q whose 5[r#ril.body (is) ?qt5 the 
skin, q: who qffqf^ directs, controls ?qqq_ the skin 
from within 3r5=aqfT% (is) the Inner Controller a your qq; 
this immortal ?TT?qi Self. 

He who dwells in the skin and is within the 
skin, whom the deity of the skin does not know, 
whose body and organs are the same as those of 
the deity of the skin, and who directs the skin to 
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its function from within is the Inner Controller, 
Your own immortal Self, as also mine and that of 
all beings. 

^ rT 3?TrqTSRqi?q- 

fl: il II 

5?: (He) who dwelling in the intellect 

■?r5?r?’: (is) within the intellect, *rn whom 

intellect, deity of intellect »r not knows, *??*T whose 
body (is) RflSTfl the intellect, Jf: who JW*n% controls, 
directs, fgrumn intellect from within srPcT^rifft (is) the 

Inner Controller ^ your this immortal WtWf Self. 

He who dwells in the intellect and is within 
the intellect, whom the deity of intellect does not 
know, whose body and organs are the same as 
those of the deity of the intellect and who directs 
the intellect to its function from within, is the Inner 
Controller, Your own immortal Self, as also mine 
^nd that of all beings. 

^ JIT'S; ^ «TRT 

^ ^ ^ 3iRTTSR?TfiR^^s?gt 

* Max Muller translates this word by ' Knowledge.’ The word means 
'the individual Self' according to the Madhyandina Sakha. See 
Deussen, p. 161 . 
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?gT IF^T 

II n m II H 

^t: (He) who ra^ dwelling tct% in the semen, in the 
organ of generation '8r*’9^: (is) within the semen, the 

organ of generation, whom ^?r: the semen, generative 
organ, the deity of the seed 5’? knows ST not, whose 
body (is) the semen, *T: who tfU^Tl^T directs, 

controller ?ff! the semen, the seed from within 

(is) the Inner Controls ?r your this ^^51: immortal 

giRm Self WSa: (He is) unseen ^ (but is) the seer ; 
unheard, «rraT (but) the hearer ; ?TIT?r: unthought (but) ?r??rr 
the thinker ; not grasped, unknown (but is) f^frar 

the knower. There is ST not «r«T: other seer ; 

than this there is sf not other srNfT hearer 

?r5r; than this ’WKcT there is »T not other fw^Irll 

knower ; than this the Inner Controller ^ your 

this immortal, imperishable 3fRTfT Self. 

Every thing else than Him (is) perishable, rtcft 

Thereupon Uddalaka the sun of Arun^ 

f remained silent, stopped. 

Now with regard to the body. He who dwells, 
in the semen and is within semen, whom the deity 
of seinen does not know, whose body and organs 
are the same as those of the deity of semen, who 





directs semen from within is the Inner Controller, 
is Your own immortal Self, as also mine and that 
of all beings. He is never the object of any body’s 
ocular perception, but being close to the eye as 
Intelligence, he is the Seer. He is never perceived 
by any body by ear, but being close to all ears 
with His never-failing power of hearing, is the 
Hearer. He never becomes the object of delibera¬ 
tion by the mind, but He is close to all minds and 
His thinking power never wanes. He is never 
definitely grasped like colour, etc. or pleasure and 
so forth. He Himself is the Knower and His 
intelligence never fails. Except Him there is no 
other seer. Except Him there is no other hearer. 
Except Him there is no other thinker. Except 
Him there is no other knower. He is the Inner 
Controller, Your own immortal Self. Except Him 
everything else is perishable. Thereupon, the son 
of Aruna, stopped. 
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I? Then Gargi, the daughter of Vachaknu 

said venerable, revered sriiTiirT: Brahmans f??! 

permit me. SfffH I will ask, will interrogate (him) 

these ^ two SRsf) questions. If (he) answers 

^ my ^ two (questions) % verily sr not ^15 at all 
any amongst you will defeat, will beat fcfq. this 

WSrttfJl. describer of Brahman. (Brahmans said) Ask 

artfif O Gargi. 

[This section describes Brahman who is free 
from hunger and thirst, etc,, unconditioned, im¬ 
mediate, direct and within all.] 

Then Gargi \ the daughter of Vachaknu, who 
previously desisted for fear of losing her head, asked 
the permission of the Venerable Brahmans to ask 
Yajnavalkya two more questions. She added: If 
he Can answer these two questions of mine, then 
none amongst you can ever possibly defeat this 
describer of Brahman. The Brahmans permitted 
Gargi to ask question. 

[Notes —1. Not the wife of Yajnavalkya.] 

f^ f ^ ?TW ^ % 

JTl4ff^ II ^ II 



She (Gargi) f said Yajnavalkya % 

-verily STfli I (ask) fsrr you W as gSPnpT: terrible son, 
warrior son of the King of Benares WT or 

of the King of Videha having made strung 

g«rTq; the unstrung i3rg: bow appears close by, 

presents in front of doing, taking, carrying in hand 
two wrant'^ bamboo-tipped, pointed (arrows) 

highly painful to the enemy, foe-piercing, «?gr 

Even so gf?*!. I confront, rise (to fight) RIT you 

with two 3T^I»^rq^ questions. tell, answer ^ 

me ^ those two ask nr/i^ O Gargi. 

Gargi said to Yajnavalkya, “ I ask you two 
'questions. (Just to indicate the difficult nature of 
the question she said through this illustration.) As 
a warrior son of the King of Benares or of the 
:King of Videha, strings his unstrung bow, takes 
two pointed foe-piercing arrows in hand and pre¬ 
sents himself before the enemy, even so, Yajna¬ 
valkya, do I rise to ask you two questions (compar¬ 
able to arrows). Answer these two questions of 
mine.” Yajnavalkya said, “Ask, O Gargi, those 
questions.” 

^ IM II 




?tr She (Gargi) f said, asked this 

Yajnavalkya «r?i; which (is) above heaven, arti; 

which (is) srcHf: below ^®!n: the earth, which (is) 
heaven and the earth (and) between ^ 

them ^ and which (was) in the past =9 and 

(is) at present and (will be) in future 

(scriptures) say ^%?^by what ?r^,that (sutra) afkwc =01 STRUl, 
(is) pervaded, woven. 

Gargi asked Yajnavalkya, “ As water pervades 
the elemental earth, so what pervades the Sutra 
which is above heaven and below the earth, which 
embraces heaven and earth as well as which is 
between them, and which according to the 
scriptures was in the past, does its function at 
present and will continue in future ? ” 

^ nrfr ?r^T 

^ ^ II « II 

He (Yajnavalkya) f said, replied this 

O Gargi which (is) above f^: heaven, 
which (is) below the earth which (is)‘ 

heaven and the earth (and) between ^ them 

«gf and which (was) in the past ^ and (is) at 

present ^ and (will be) in future that 

^ ?T^ (is) pervaded, woven, in the unmanifested 

ether (the scriptures) say. 



^mST/ty 
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Yajnavalkya replied: O Gargi, it is the un¬ 
manifested ether ^ that pervades the Sutra which is 
above heaven and below the earth, which embraces 
heaven and earth, as well as is between them, and 
which according to scriptures was in the past, 
does its function at present and will continue in 
future. 

[Notes — 1. As water pervades elemental earth, so the 
unmanifested ether pervades the manifested universe consist¬ 
ing of Sutra in its origin, continuance and dissolution.] 

qnfffq n ^ n 

Hr She (Gargi) f said tTTftr^ Yajnavalkya HH: 
salutation, he ^ to you «r: who 5?r«r’l’^: answered fully, 
•solved completely H my this (question). (Yajnavalkya 

said) Hrfif O Gargi ^ ask- 

Gargi said, “Salutation be to you, Yajna¬ 
valkya. You have fully solved my question. Now 
hold yourself steady for the other question.” 
Yajnavalkya said, “ Ask, O Gargi." 

qq q qqg 

li^^^q^q q ^ il q n 




BRIHADARANYAKOPANISAD 

m She (Gargi) f said ^ thus 0> 

Yajnavalkya which (is) above heaven, 

which (is) below the earth, «TtJ[ that (is) 

heaven and the earth WT^cnTt (and) between 
them, which (is) (scriptures) say'Jjjrq; (was) in 

the past ^ and (is) at present ^ and W%«ST 5 ^ (will be) 

in future, in what that (Sutra) 5m!q,=Er (is) 

pervaded, woven. 

Gargi asked Yajnavalkya: What pervades the 
Sutra which is above heaven and below the earth, 
which embraces heaven and earth as well as which 
is between them and which according to scriptures 
was in the past, does its function and will continue 
in future? * 

^ »TT^ 

n vs II 

He (Yajnavalkya) f said, replied «T5I; which 

^(is) O Gargi 3?^^J^above the heaven, which (is) 
below ^'^rsq'T: the earth, which (is) this 

heaven and earth, (and) between them, q*?2; which 

(is) (scriptures) say ^ (was) in the past 

^ * This rej)etition which does not occur in the Madhyanditya, Text is^ 

■ made to emphasise the truth already stated by Yajnavalkya, 
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'm and (is) at present and (will be) in future 

that (Sutra) (is) pervaded, woven 

by unmanifested ether only. (Gargi asked) g 

In what the unmanifested ether STfri: 

(is) pervaded, woven. 

Yajnavalkya replied: “O Gargi, it is unmani- 
fested ether which pervades that which is above 
heaven and below the earth, which embraces heaven 
and earth and is between them, and which ac¬ 
cording to scriptures was in the past, does its 
function at present and will continue in the future.” 
Gargi asked: “What pervades the unmanifested 
ether?” 

H; He (Yajnavalkya) f said O Gargi strfHffT: 
the knowers of Brahman describe, say this 

(is) % verily trti; that (Brahman) (is) Immutable, 

(undecaying and unchanging), «t?^Jinot coarse, not gross, 
not minute, not fine, not short, 

not long, not red, not moist, St^fpETJI. 

not shadowy, ^TrlTT: not dark, tgfWIJ not air, not 

ether, unattached, not sticky, WWJl. not savoury. 
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not odourous, without eyes (instrument of 

vision), without ears (organ of hearing) without 

speech (vocal organ), ?r*Tsr: without mind, not- 

luminous, non-lustrous, ^TSrmTflL without the vital power, 
without mouth (opening) not a measure, 

without interior, having no within without 

exterior, having no without. That devours, eats, 

•r not anything one, ?r?«TT% devours, eats rltif 

it «T not. 

Yajnavalkya said: “ O Gargi, the knowers of 
Brahman describe It as undecaying and unchang¬ 
ing. They say Brahman is neither coarse nor fine, 
neither short nor long neither red like fire nor 
moist like water, neither shadowy nor dark, neither 
air nor ether. It is not sticky like lac or gum, 
neither savoury nor odourous. It has neither in¬ 
strument of vision nor organ of hearing^- It is 
neither speech nor mind. It has neither lustre like 
that of fire nor vital power, nor any opening. It 
does not measure anything. It has no within or 
without like a porous object. It is neither the 
eater of anything nor the food of anybody. [In 
short, It is devoid of all attributes and is only one 
without a second.] 

[Notes —1. All the characteristics of substance are 
denied to Brahman by this four kinds of negation of size. 
So It is not a substance. 




Timsr/f, 



2. As the Shvetaswatara Upanishad (3. 19) says, ‘‘Brah¬ 
man sees without eyes and hears without ears.”] 


^ *1# ??Rr{fsis^ 

^ iTlf^T i^f 

^T^loq^tjTOT qWT sf^fisr: ^^?^3rT ^ 

H?it=#S?qT ^T ^T ^ WT 

j(?[rm^ mfr 3f# ^%^v. ^qi ^ 

fqqits^qTqqrr: II ^ II 

% Verily IRTT?!^ by the mighty rule, by the supreme 
•command q^Rq’ of this Immutable, Imperishable, 

•qif^ O Gargi the sun and moon msw: stand 

T%i|^ held in (their) course. % Verily qsfTW^ by the com¬ 
mand qq^q of this qqr^q Imperishable qifij O Gargi 
qiqrqf^sfl heaven and earth f^gq: stand fq’^qi held in (their) 
path. % Verily smq^ by the command qq^ of this ^iq^’fq 
Imperishable qifJr O Gargi fqqqi: moments, gfrri: Mu- 
hurtas, ^Riqiftj days and nights, ^qqrqi: fort-nights, qmi: 
months, qcqq: seasons, qqtW?!: full years (q^l^ stand 

held in (their) places. % Verily nr^' O Gargi qwtqi^ 
by the command qq?q of this sqqf^q Imperishable ^sqi: 
other, some qer: rivers ^qsqsq flow, qi'sq: eastward %^«r: 
from the white q4^»g: mountains; tBsqi: others q^I^: 


MINIS r/? 
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westward ^5 towards *ltJl several direc¬ 

tions. % Verily »Tn'5f Gargi SRn^R by the command 
of this Imperishable (learned) men JW?TF?r 

praise the givers, distributors Gods (depend on)? 

tjgrmJTijr sacrificer l%r?: the Manes Wf’arra'rfl; depend on ^ 

‘ Darvi ’ homa. 

[The Upanisha.d indicates the existence o£ 
Brahman by the negation of Its attributes. But 
It anticipates also the popular mis-conception 
about Brahman and advances the following in¬ 
ferential proof of Its existence. As from a lamp 
its maker is inferred, so Brahman is very well in¬ 
ferred from sun and moon.] 

By the supreme command of this Imperish¬ 
able Being, O Gargi, the sun and moon keep to 
their own course h By the supreme command of 
this Imperishable Being, O Gargi, heaven® and 
earth hold their own positions. By the supreme 
command of this Imperishable Being, moments, 
muhurtas^ days and nights, fortnights, months^ 
seasons and whole years ^ are maintained in their 
respective places. By the supreme command of 
this Imperishable Being, O Gargi, some rivers , 
(such as the Ganges) flow eastward from the white 
mountains (for instance, the Himalayas), and 
others (such as the Indus) flowing westward do- 
not deviate from original courses. There are still- 
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Other rivers which flow to several other directions 
as before. By the supreme command of this Im¬ 
perishable Being, O Gargi, men praise the givers 
of gold, etc., the gods depend on their sacrificer, 
(for such means of livelihood as porridge and 
cakes,) and the manes depend for their subsistence 
on independent offerings (Darvi Horn a). 

[Notes —1. As a kingdom remains unbroken and orderly 
under the mighty rule of a king, so the sun, moon, etc., are 
held in their own positions. They being made of parts are 
naturally subject to disruption, inclined to fall due to weights, 
liable to separate being, compound^ . and are independent, 
each having a ^conscious deity presiding over and identifying 
with it. Brahman holds them intact, preserves their distinc¬ 
tions and holds them within their respective limits. None can 
transgress Its supreme command. 

2. As the Rig Veda (10. 121. 5) says: He has made 
heaven powerful and the earth firm. 

3. A rnuhurta is equal to about 48 minutes. 

4. 'As an accountant appointed by his master carefully 
calculates all items of income and expenditure, so are these 
divisions of time which count all things, past, present and 
future controlled by the Imperishable Being,] 

5rff^ qt m 
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O Gargi V: whosoever in this world 

not knowing this Immutable I indeed 

offers oblations, performs, sacrifices, 

practises, undergoes ?fg: penance, austerity gfj% many 
W^-5rf^rf% thousands of years all that lyg indeed 
of him is, becomes perishable. «•; He q; who 

I verily qriS Gargi i??rq this Immiitable 

without knowing leaves, departs from this 

world (is) miserable. But ?T: be who JfTTm 

O Gargi T%f^eqr knowing '56151; this Immutable 

departs «r5W5I. from this world (is) a knower 

of Brahman. 

O, Gargi, whosoever performs sacrifices and 
practises penances for many thousands of years in 
this world, all such work of his perish \ He, O 
Gargi, who leaves this world without the knowledge 
of this Immutable Being is miserable ^ like a slave. 
But he, O GSrgi, who leaves this world with the 
knowledge of this Immutable One, is a Brahmana 
—a knower of Brahman. 

[Notes —1. Because, after the enjoyment of their results, 
those works are inevitably exhausted. 

2. Because till Brahman is realised, one is bound to suffer 
transmigration and move in an endless series of births and 
deaths. Knowledge of Brahman alone stops transmigration 
and ends all misery. Till then he is helplessly swayed by his 
Itarmas as a slave by his master.] 
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q?^ qpq^sfH! fq|iT%c!f^q?3 ni^qk^ 3Tt?(8f 
H n II 

% Verily Jni^ O Gargi ag; that q;?Tg: this ?T^fJT Immu¬ 
table ^reifJT (is) unseen (but) the seer, (is) un¬ 

heard (but) the Hearer, Wlrig. (is) unthought Hfg[ (but) 
the thinker, Slfiigj’iatl^ (is) unknown f^?ri^ (but) the knower. 
^r%r There is tT not other ^ seer, WrT; than this 

Sff^ there is ^ not other si)^ hearer, than this 

(Immutable) ^here is sf not ^Twgg; other wsg thinker, 

srg: than this «n% there is H not «rwgg; other knower, 

STrf: than this. In this g Immutable 

O Gargi ^I^isg: Sky, the unmanifested ether, ?Jl?I: Sitrl; 
^ 5% (i s) pervaded, woven. 

[This passage replies to the contention that 
the mighty rulership of the Immutable one is 
natural to the insentient Pradhan of the Sankhyas, 
and not to Brahman.] 

This Immutable one, not being an object of 
sight, O Gargi, is never seen by anybody, but is It¬ 
self the seer, being sight Itself. Likewise, not being 
an object of hearing. It is never heard by anybody, 
but is Itself the Hearer being hearing Itself. So 
also, not being an object of the mind. It is never 
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.thought by anybody, but is Itself the Thinker being 
thought Itself. Similarly, not being an object of 
intellect It is never known by anybody, but is Itself 
the Knower, being Intelligence Itself. This Im¬ 
mutable Itself is everywhere the seer as It sees 
: through all eyes. It is Itself everywhere the 
Hearer as It hears through all ears. It Itself-is 
. everywhere the Thinker as It thinks through all 
minds. It Itself is everywhere the Knower as It 
iknows through all intellects, neither the insentient 
Pradhana nor anything else. This Immutable one, 

■ O Gargi, pervades all elements from earth to the 
(unmaViifested) ether. 

^ l II n II 11 

m She (Gargi) f said Venerable 

Brahmans, (you) should consider, should think 

that t:at only highly, greatly fortunate if (you) 

■ can get off from him (Yajnavalkya) by a 

salutation. % Verily H sng never any 

amongst you shall defeat this Strati describer 

of Brahman, rtti: f Then the daughter of Vachaknu 

stopped. 






Then Gllrgi said : “ Venerable Brahmanas, you 
should think it a great thing if you can get off from 
Yajnavalkya by saluting him. I am convinced 
that none of you can defeat Yajnavalkya in the 
description of Brahman.” Then the daughter of 
Vachaknu stopped. 

[The Supreme Brahman which has no prior or 
posterior, interior or exterior, and is homogeneous 
like a lump of salt is called the transmigrating in¬ 
dividual Self when It wears the limiting adjuncts 
of the body and organs characterised by ignorance, 
desire and work. When the Supreme Self has the 
limiting adjunct of the power of Maya manifesting 
through eternal and unlimited knowledge. It is call¬ 
ed the Internal Ruler or Ishwara. Similarl}'’, when 
the Supreme Self puts the particular bodies and 
organs of Hiranyagarbha, gods, men, animals, 
spirits, etc. It assumes respective names and 
forms.] 
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^cTT ^5[. 

m mn ^ ^ urn 

W?I f Then ^?[«r: Vidagdha :?TO5^: the son of Shakala 
qsr«55 asked t?qfl. him thus: ^It^qqq^T Yajnavalkya S5t% 
howmany there) ?r: He S' ST^'IS decided^ 

replied qi^qi with this f^fq^T '5'^ Nivid (group of invocations 
to the gods) qTS'S: as many as are said, are mentioned 

fsrfirf^ in the Nivid of the Vishwadevas three 

Tj and 5f) three qrerr hundred ?r*T: three =9 and ?ft three 
ST% thousand. qtV^Rf Very well, yes qqpq f 
(he) said, Yajnavalkya ?pflr how many gods 

indeed ? JJtl: three f^POrac ?T% thirty. Wiq, Very 
well, yes ?■ said (the other). ^frT Howmany *pr 

indeed Yajnavalkya gods ? ^2 sue 

'Wrti. y®s» other), qrfq How 

many ^t: gods T-ar indeed Yajnavalkya ? 5tq: 

Three WtJI, y®s, very well qqpq W said (the other). 

How many qw indeed \nX: gods ?It?Rrqqq ?I% Yajnavalkya. 
^ '^1% Two ^*1, yes, very well qofpq f said (the 
other) Yajnavalkya ^f?T how many gods ^1% 

q;^r indeed ? one and a half, howmany 

^l; gods ijq indeed ? qT^iqfqqr 1?% Yajnavalkya, «?8p: 
one WI*(, y®®> qqppq ? said (the other) qirl?r 


misr/f 


S ] 
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■^wnich (are) 51 those 5I«l: three =51 and 5ft three s{ir5II 
hundred ? 51*1; Three 51 and 5ft three 515^ thousand. 

[This dialogue between Ysjnavalkya and 
Shakalya occurs in a simpler form in the eleventh 
Book of Shatapath Brahraana (6. 3. 11) entitled 
Ashtadhyayi which treats of rituals and is so 
named as it consists of eight chapters. There it is 
said that Yajnavalkya cursed Shakalya as follows ; 
‘ You shall die in a unholy place, in an inauspicious 
time and even your bones shall not reach home.’ 
The curse was fulfilled and Shakalya died accord¬ 
ingly. When his disciples were carrying home his 
dead body for the funeral ceremony, the robbers 
mistook it to be a treasure under transport and 
snatched it away. The story extols the Knowledge 
of Brahman and teaches us to respect a true 
Knower of Brahman,] 

Then Vidagdha, the son of Shakal asked ques¬ 
tions to Yajnavalkya. He said—‘ How many gods 
are really there, Yajnavalkya?^’ Yajnavalkya repli¬ 
ed with this very Nivid\ ‘ As many as are mention¬ 
ed in the Nivid, of the hymn of praise addressed 
to the Vishwadevas, viz, three and three hundred, 
and three and three thousand.’ ‘ Yes ’ said Sha¬ 
kalya and asked, ‘ How many gods are really there, 
Yajnavalkya ? ’ Yajnavalkya replied—‘ There are 
thirty-three gods.’ ‘Yes’ said Shakalya and 
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asked— How many gods are really there, Yajna- 

valkya?’ YSjnavalkya replied—There are six gods. 

‘ Yes ’ said Shakalya and asked, ‘ How many gods 
are really there, Yajnavalkya? ’ Yajnavalkya re¬ 
plied—There are only three gods. ‘ Yes ’ said 
Shakalya and asked, ‘ How many gods are really 
there, Yajnavalkya ? ’ Yajnavalkya replied -There 
are only two gods. ‘ Yes ’ said Shakalya and 
asked, ‘ How many gods are really there, Yajna¬ 
valkya ? ’ Yajnavalkya replied—There are only one 
and a half. ‘ Yes ’ said Shakalya and asked, ‘ How 
many gods are really there, Yajnavalkya ? ’ Yajna¬ 
valkya replied— There is only one god. Yes said 
Shakalya and then asked about. their identity : 

‘ Which, are those ^ three hundred and three, and 
three thousand and three ? ’ 

[Notes— 1. Nivid is a group of verses that decide the 
number of the gods. These verses are recited in the eulogistic 
hymn on the Vishwadevas. 

2. This would make 3306 gods in all.] 

I 

^ 

5rq%K^T^ II ^ II 

ff: He (Yajnavalkya) f .said, replied thus: 

they indeed (are) glories, the manifestations 
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of them (thitty-three gods) g only gods (are) 
only m-. three T%!?rg thirty^ (Shakalya asked) thus ^5^ 
which (are) ^ those thirty three ? (The reply) 

eight Vasus, eleven Rudras, twelve 

Adityas. They (are) thirty one. =5 And 

Indra and sr3n<Tf%: Prajapati (make up) 

thirty three. 

Yajnavalkya replied: They * are only the 
glories of thirty-three gods. Hence really the gods 
are only thirty-three. Shakalya asked : ‘ Which 
are those thirty-three gods ? ’ Yajnavalkya replied: 
Eight Vasus, eleven Rudras and twelve Adityas 
make thirty-one, and Indra and Prajapati make up 
the thirty-three. 

[Notes —1. Three hundred and three, and three thousand 
and three gods.] 

II \ II 

(Shakalya asked) thus which (are) 

(eight) Vasus ? (Yajnavalkya replied) !5rfjr: =9 fire, ?5r 

and earth, m 3 : and air, =5 and sky, ?n%?T: =9 

and sun, m: =si and heaven, ^ the moon, sr95ri% ^ 

and the stars. These (are) the Vasus. ff For, 
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because in these si’ll 5^*l,this, these rests. 

?rWfI. Therefore qrfTgr; (they are) known as Vasus. 

Shakalya asked; ‘Which are eight Vasus?' 
Yajnavalkya replied: Fire, the earth, the air, the 
sky, the sun, heaven, the moon and the stars are the 
eight Vasus. Because all this consisting of work 
and its fruition rests in them, they are known as 
Vasus'. • 

[Notes— 1 . The Vasus are gods who take the form of 
the bodies and organs as also the abodes of all beings which 
are the support for the work and its result of Vasus. Thus 
the Vasus live and enable all beings to live. The etymologi¬ 
cal explanation of Vasu occurs in two places of the Shatapatha 
Brahmana.l 

II » u . . 

(Shakalya asked) thus sBrWr which (are) the 
(ten) Rudras. (Yajnavalkya replied) ^ these ^ the ten (five 
sensory and five motor) organs of a man, in the human 
body; WfffJ Self, mind the eleventh, ?r?lf when ^ 

they (these organs) go out, leave from this 

jjpgf?!: mortal body then make cry. *!<»: 

Because ttl. then (they) make weep, gi^EWtri; therefore 

ifjfT: (they are called) Rudras. 
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Shakalya asked: ‘ Which are the eleven 
Rudras?’ Yajnavalkya replied: Five sensory and 
five motor organs of man and mind as the eleventh 
are the eleven Rudras. When these organs leave 
this mortal body after one has fully worked out the 
results of his past work, they make his relatives ' 
cry. Because they make them cryf they are called 
Rudras. 

3rT?n li H li 

^ (Shakalya said) thus which (are) 

twelve .Adityas ? (Yajnavalkya replied) % verily the 

twelve months of the whole year, They 

(are) Adityas. % Because they qrf^gr go 

taking all (longevity and results of one’s work). 

Because ^ they move along taking 

all this therefore ^1% (they are called) 

Adityas. 

Shakalya asked; ‘ Which are the twelve 

Adityas?’ Yajnavalkya replied that the twelve 
months that form parts of a year are the twelve 
Adityas, Because, as they move they take along 
with them one’s longevity and the results of his 
work. As they rotate taking all this with them, 
they are called Adityas. 




misT/}^ 
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mmi ^?i5rPTr3^^f^f^ m # 
^m ifk II ^ n 

(He) asked) thus which (is) Indra. 

spHIT: which (is) JTSrm^: Prajapati. ?r% (Yajnavalkya 
replied) thus ^?rHT*l?5’ cloud (is) indeed Indra; 

«rf! tile sacrifice (is) srsTPlfg: Prajapati. (He asked) thus 
which (is) seasTF^tg! cloud ? (the other replied) 

thus the thunder. (He asked) thus aRW: which 

(is) «I|I; the sacrifice ? (the other replied) thus the 

animals. 

He asked; ‘Which is Indra, and which is 
Prajapati ? ’ The other replied : ‘ Cloud is Indra, 
and the sacrifice is Prajapati.’ The one asked— 
‘ Which is the cloud?’ The other replied that it 
was thunder.^ The one asked—‘Which is the 
sacrifice ? ’ The other replied that the animals* 
are the sacrifice. 

[NOTES'—1. Thunder means here vigour of strength that 
kills others. As thunder is the function of Indra, the latter 
is signified.by the former. 

2. A sacrifice having no form of its own depends on Its 
means, the animals. Therefore the animals are called 
sacrifice.] 

II ^ II 





CHAPTER THREE : SECTION NINE 

(He asked) thus which (are) the six (gods) ? 
(The other replied) will: ^ Fire, ^ and the earth, gfljj: 

and the air, ^ and the sky, and the 

sun, “g and heaven. They (are) gz^the six (gods) Rf 
Because all this (are) rjg these (thirty three and 

other gods) gz six (gods). 

He asked: ‘ Which are the six gods?’ The 
other replied: ‘Fire, the earth, the air, the sky, 
the sun and heaven are the six gods. Because the 
thirty-three and other gods are included in these 
six.’ 

^ ^ ^ ^ 

II C II 

^ (He asked) thus which (are) ^ those gg: 

three ^gt: gods ? (The other replied) these ipr indeed gg; 
three worlds (earth, sky and heaven) % because ^ 

in these all ^ gods, ffg (The other asked) thus 

^gj?l which (are) ^ those two gods? (The 

other replied) thus anjljs g food, matter J^g indeed g and 
mgr: the (cosmic) vital ^wer. ^ (The one asked) thus 
spgg; which (are) this one and a half. |[fg (The other 

replied) thus grgq^this (air) g: that ggg blows. 

He asked: ‘Which are the three gods?’ The 
other replied: The earth and fire together make 
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one god, the sky and air another, and heaven and 
the sun make the third. These are the three gods. 
All are included in these three gods. The one 
asked: ‘Which are the two gods?’ The other 
replied that matter and the cosmic vital power 
(Hiranyagarbha) are the two gods that include all 
the gods set forth. . The one asked—‘ Which are 
the one and a half? ’ The other replied the air (the 
gross form of the cosmic vital power) that blows. 


H II II 


(Regarding) this (view) ‘?rT|': (some) say (raise 
objection) ffw thus since this (air) indeed 

blows ^ as one then how one and a 

half because in it (in its presence) all 

this grow, obtains, increase, attains glory 

so one and a half (He asked) thus €Rf3R': 

which (is) ^ 3 ^: the one God. (The other replied) 
thus srW: the (cosmic) vital power. It (is) SETiT Brahman 
(It) is called that. 


As regards this view some raise this objection: 
* How is it that the air that blows as one can be 
one and'a half? ’ The reply is that because all this 
grows in and through it, it is one and a half. The 


J'U. 


CHAPTER THREE : SECTION NINE 


^ne asked: ‘Which is the one god ? ’ The other 
replied that the one god is the cosmic vital power 
(Hiranyagarbha). It is BrahmAn; because it is 
vast and the sum total of all the gods\’ It,being 
infinite is denoted by the pronoun ‘that/ 

[Notes —1. The cosmic vital power is the one god as 
well as the infinite gods. Though one it expands into all 
those gods whose numbers are upto infinite. On account of 
different qualifications of individual gods it assumes infinite 
names, forms, activities, attributes and powers.] 

^3[*5rT 3Ti 5^'?; ^^??TssrR[^: 

li 

% Verily he who knows that 

being, god whose wmOTt}, abode indeed ?f«I^ (is) the 

earth, (whose) instrument of vision (is) fire, 

(whose) light (is) Jr«T: the mind the ultimate resort 

of all ?rR»r^T: bodies (and organ), t Verily 
a knovver, a teacher is Yajnavalkya. % Verily 

I know ern that God, being ^gr^whom 

(you) call the ultimate resort of all 

bodies (and organs). It (is) this who (is) 15 ^ indeed 
this earth, corporeal being. Indeed 


I ' 
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, gr? speak, ask about (it) Shakalya. who (is) 

his deity, cause nectar (chyle, the 

watery essence of eaten food that produces blood) 
said (he). 

Shakalya said ; ‘ Verily he who is the knower 
of that god, who has the earth for his body, who 
sees through fire and weighs over things through 
the mind, and who is the final support of all bodies 
and organs is a real knower (teacher), O Yajnaval- 
kya.’ Yajnavalkya replied: ‘Verily I am a knower 
of that god whom you call the final support of all 
bodies and organs. This god is identified with the 
corporeal form that preponderates in earthly ele¬ 
ments. Ask about it, Shakalya.’ Thus challenged 
he became furious (like a goaded elephant) and 
asked, ‘ Who is the cause of that god (the corpo¬ 
real form) ?’ Yajnavalkya replied that the cause of 
that corporeal form is chyle which produces blood. 

qrq 

q q:qT4 qiiqqq: 5 ^: ^ ^ . 

qil ffq dqT=q H n II 

% Verily ?I: He ?T; who knows that 

person, being, deity lust, desire for sex-pleasures «|:=T 
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indeed whose abode, body world, eye, 

instrument of vision intellect W'R’; mind the 

light TO^POTfl, final refuge, ultimate resort of all 

bodies (and organs). % Verily 3(f^rfT knower, teacher 
is Yajnavalkya. % Indeed ^5*1. ^ know 

that person, being, deity, whom Wig: (you) call 

final support of all WR1T5T; bodies (and 

organs). W: He (is) this «r: who (is) being full of 

lust, identified with lust speak on iJW indeed ?TW5®r 
Shakalya WI who (is) his %g?II deity 3onw 5 (Shakalya) 
said thus women. 


Shakalya said—‘ Verily heAvho is the knower 
of that deity who has luSt as his body, who sees 
through the intellect and weighs over things 
through the mind, and who is the final support of 
all body and organs is verily, O Yajnavalkya, a 
true knower (teacher)’. Yajnavalkya replied—I am 
indeed a knower of the deity whom you call the 
final support of all bodies and the organs. It is 
the deity who is united with lust and the same.in 
the body as well. Speak on, Shakalya and tell me 
who is his deity. Shakalya replied that women 
are his deity; for they excite the desire of lust. 
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II 11 

% Verily ?l; He 3|; who knows rfH that 

being, deity whose 5nq?ItTJi body, abode (is) 

colours (in general) ^of indeed ^«E: world, instrument of 
vision (is) the eye 5tri% light (is) JT^t: the mind tprmtirfl. 
the. final support of all bodies (and organs) % 

verily is the knower =!TI|r^^*T Yajnavalkya. % 

Verily I know rTJi that being, deity 

whom (you) call final support of all ?5TR?r<rf: 

bodies (and organs). !?T: That g^T: this who indeed (is) 
^rw): this being, deity in the sun speak on 

«?gr indeed Shakalya 5pr who (is) his 

deity. Truth (eye) 3«rr5J ? said (Shakalya). 

Shakalya said he who is the knower of that 
deity who has colours in general (such as black, 
white, etc.) as his body, who sees through the eye 
and weighs over things through the mind and who 
is the final support of all bodies and organs, is 
verily a true knower (teacher),_ O Yajnavalkya, 
Yajnavalkya replied—‘ I am indeed a knower of • 
that deity whom you call the final resort of all 
bodies and organs. It is this deity who is identi¬ 
fied with the sun. Speak on, Shakalya, Who is 
his deity ? ’ Shakalya replied that eye^ is his deity- 


%L 
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Inotes—1. The sun-god is the product of the eye in 
one’s body. So says the Rig Veda (10. 90. 13).] 


%i dqrq II U li 


I Verily «: he «l: who knows ?m, that 

being, deity *I?*r whose WI«ra*m body, abode (is) ^Tset?!: the 
ether « 5 a( indeed 5n^: world, instrument of vision the 

ear 3 * 11 %: light (is) «si: the mind tnfmtSTJi final support, the 
ultimate resort of all SgRinr: bodies (and organs) % 

verily ^^rid. is the knower, teacher Yajna- 

valkya. % Verily I know ?rq^ that being, 

deity *Tq[ whom WR«I (you) call tnrWWH, the ultimate resort 
of all ^R 3 R; bodies (and organs). That (is) 
this *r: who qar indeed (is) this being, deity «fra: 

identified with the ear 511%^^: identified with the time of 
hearing speak on 15 ^ indeed Shakalya 3PI who (is) 

his qqfri God %:cr: the quarters, directions qqiq 

f said (Shakalya). 


Shakalya said—Verily he who is the knower of 
that deity who has ether as his body, who sees 


* Max Muller translates this word as that which answers. 
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through the ear and weighs over things through the. 
mind and who is the final support of all bodies and 
organs is the true knovver (teacher), O Yajnavalkya. 
Yajnavalkya replied-rVerily I am the knower of 
that deity whom you call the ultimate resort of all 
bodies and organs. It is the deity who is identi. 
fied with the ear and particularly with the time of 
hearing. Speak on, Shakalya, who is his deity ? 
Shakalya replied that directions^ are his deity. 

[NoTES-^1. That from which he is produced is his deity. 
Directions from which this particular deity within the body 
is produced are his deity.] 

qii n 

% Verily ?f: he who knows that 

being, deity whose body, abode (is) cfJT: dark¬ 
ness indeed world, instrument of vision (is) f 

heart, intellect 3qtT%: .light (is) TTif: the mind the 

ultimate resort of all bodies (and organs) 

is % verily ^f^5ri the knower Yajnavalkya. % 

Verily I know that g^q;. being, deity ^fL. 

whom «n?«I (you) call W’StaJrq:, the ultimate resort 



UMisr^iy. 
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?rtP»f»f: bodies (and organs). That (is) this 
*r; who indeed this deity, being 

identified with shadow W? speak on <5^ indeed !i!n«B5*r Sha- 
kalya who (is) his deity ? death 

f said (Shakalya). 

Shakalya said—‘ VeriJy he who is the knower 
of that deity who has darkness, such as that of the 
night, as, his body,, who sees through the intellect 
and weighs over things through the mind and who 
is the ultimate support of all bodies and organs is 
a true knower (teacher), O Yajnavalkya,’ Yajna- 
valkya replied : ‘Verily J am a kfiower of that deity 
whom you call that final support of all bodies and 
organs. It is the deity who is identified with 
shadow (ignorance). Speak on Shakalya, who is his 
deity ? ’ Shakalya replied that death among the 
gods is his deity (cause) according to Shrutis. 

li II 

% Verily he ?T: who knows dvat 5?5^J3|; 

being, deity ?R5qr whose body, abode (is) .i??! indeed 
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the (particular) colours instrument of vision (is) 

=9^: the eye, light (is) W: the mind % verily is 

^%rT the knower Yajnavalkya. t Verily I 

know rUl, that being, deity whom «n?ST (you) 

call final support of all bodies (and 

organs). ?T; That this (is) «T: who (is) indeed 
this g^: being, deity in the looking glass speak on 

indeed Shakalya who (is) his ^?IT 

deity ? wg; The vital power f said (Shakalya). 

Shakalya said : ‘ Verily he who is the knower 
of that deity, who has particular colours' (that 
reflects) as his body, who sees through the eye and 
weighs over things through the mind, and who is 
the final support, of all bodies and organs, is a true 
knower, O Yajnavalkya.’ Yajnavalkya replied— 

‘ Verily I am a knower of that deity whom you 
call the ultimate resort of all bodies and organs. 
It is this deity® who is identified with the looking- 
glass. Speak on, Shakalya, who is his deity ? ' 
Shakalya replied that vital power is his deity 
(cause). 

[Notes —1. Reflecting objects such as a looking glass. 

2. It is called reflection which emanates from the vital 
power. Reflection depends on friction, etc. which requires 
strength (vital power). Hence vital power is said to be the 
cause of reflection.—Anandagiri.] 
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f^ir^iFanss?*R: q^rq'nt I i 

^ 3?f ^ 5^'?; ^|TqTss?q?[; q^m’n mm 


% Verily he who knows ^fi that 

being, deity whose body, abode (is) indeed 

^f^r: waters instrument of vision (is) the intellect 

light W: (is) the mind % verily is the 

knower O Yajnavalkya. % Verily I know 

that being, deity whom (you) call 

the ultimate resort of all bodies (and organs). 

That q^: this who indeed this 5 ^^?: being, 
deity in waters speak on vr^ indeed Shakalya 

who (is) tT^ his fT% deity Varuna (rain) 

11* said (Shakalya). 


Shakalya said—‘Verily he who is the knower 
of that deity who has waters^ in general as his 
body, who sees through the intellect and weighs 
over things through, the mind, and who is the final 
support of all bodies and organs, is a true knower, 
O Yajnavalkya/ Yajnavalkya replied: Verily I 
am a known of that deity whom you call the 
ultimate resort of all bodies and organs, It is this 
deity who is identified with waters in general. 
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speak on, Shakalya, who is his deity ?’ Shakalya 
replied that rain^ is deity. 


[Notes—- 1. He specially dwells in the waters of reser¬ 
voirs, wells, tanks, etc. 

2. The water of reservoir, etc. that is drunk and assimila¬ 
ted in the body comes from rain. Rain is therefore the deity 
(cause) of the water in general.] 

^ iqqq: 5^q- ^ ^rq qfq 
qiiTqfqhfq dqtq li 

% Verily ?T: he «r: who knows that g^q; 

being, deity. ?r^*r whose Wt^trrJfJibody, abode (is) qg' indeed 

semen, STt^: instrument of vision (is) the intellect, 

5?Til%; light (is) ?nT: the mind, If verily .^KqTci; is wf^T the 
knower Yajnavalkya % verily ^fq;^ I know 

?iq[ that being, deity «tq:^whom (You) call 'ssrt^TrT’m 

the ultimate resort of all bodies (and organs). 

< 7 : That gqr; this «r: who gg indeed (is) this g^'?; being, 
deity g5W^: identified with the son Speak on indeed 

JfTJsp^ Shakalya whd. (is) his 'ffw deity JTSrttT^: 

Prajapati (the father) f said (Shakalya). 

Shakalya said—‘ Verily he who is the knower 
of that deity who inhabits the semen, who sees 
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through the intellect and weighs over things 
through the mind and who is the ultimate resort 
of all bodies and organs is the true knower (teacher) 
O Yajnavhlkya.’ Yajnavalkya replied—‘ Verily I 
am a know^er of that deity whom you call the final 
support of all bodies and organs. It is this deity^ 
who is identified with the son. Speak on, Shakalya, 
who is his deity ?’ Shakalya replied that the father 
is his deity. 

[Notes— 1. l^eity here meant the bones, marrow and 
semen that are derived from the father J 

Yajnavalkya ^>9 f said 51 % this 
Shakalya these SlfPiri; Brahmanas, Vedic scholars WsEtfl 
have made 5gtq; You ?r% the instrument for 

burning charcoal, a vessel in which coal is extinguished 
deliberately Shakalya f said Yajna¬ 
valkya tiq; since f^Jl^this what the knower of 

Brahman. 

[Eight different form s of the vital power have al¬ 
ready been described for the purpose of meditation. 

*'Anandagiri adds that Yajnavalkya in saying that Shakalya was 
made an Angaravakshayana by his fellow Brahmans .meant that he was 
given up by them as a victim, in fact that he was being consumed by 
Yajnavalkya. Max Muller prefers to take the word in the sense of an 
instrument with which one takes burning coal from the fire to extinguish 
them, a pair of tongs. 





' Kach form is a deity having three divisions— 
general body, special manifestation and cause. 
Now the text describes five'more forms of the vital 
power divided according to the directions and 
shows that they are all unified in the mind.] 

Yajnavalkya asked—‘ Shakalya, have these 
Brahmans deliberately made you their fire-tongs to* 
extinguish burning coal ? Don’t you perceive that 
you are being consumed by me ?’ 

^ i f^T ^ 

^ ^*1 it II 

have flouted, have decried arrgr?!ri^ 
Brahmanas, Vedic scholars ^'Traft5irr»rm of Kuru and 
Panchal. ^ (I) Know (the meditation concerning) the 
quarters, directions with (presiding) deities ?Tar%Sr: 

with support (results) which ^5^ (You) Know of 
(the meditation) the quarters with the (presiding) 

deities WEtf^BT: with the supports. 

Shakalya replied—' Yajnavalkya, since you 
are a knower of Brahman that you have decried 
these Brahmanas of Kuru and Panchala by suggest¬ 
ing that they were afraid of you and made me 
■their fire-tongs’. Yajnavalkya said—‘I know^ the 
meditation on the directions with their presiding 
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deities as well as their results.' The other said™ 

^ If you know the meditation on the directions with 
tlieir presiding deities as also the results of such 
meditation.— 

[Notes —1. Yajnavalkya realised that his mind was 
divided in five forms according to directions and was united 
with the directions and through the directions with the whole 
Universe as his own Self. He stood with his face turned * 
eastward with the realisation that he was the directions. 
Sankar asserts that the Vedas repeatedly declare that in this 
very life one attains identity with and realises the deity one 
meditates upon.] 

* 

^qif^ 

m irou 

In this srRqrq, eastern direction (you) 
are united with which deity ? united 

with sun-god. In what ?T: that sun sr%f% 5 r: 

abides, rests ? In the eye. 5BI%r5^ 5 In what 

the eye abides, rests, '^ 1 % In colours 

ft for (one) sees colours with the eye. 

g In what wftr colours sri%(%rnft ^ abide, 
rest ? fr% In the heart (mind) f (he) said % 
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■tor sarRr^ (one) knows colours tbrongh the 

heart (mind) % for in the heart «?5r indeed 

colours W«r(5cr are !T%%cnf^ resting, supported. ^IRJ- 
Yajnavalkya it (is) «|eni^ >5^ just so. 

Shakalya asked Yajnavalkya, ‘ Which deity 
you are united with in the eastern quarter ? ’ Yajna- 
valkya replied that he was united with the Sun god 
in the east. Shakalya asked—‘ On what does the 
sun abide ? ’ Yajnavalkya replied that the sun 
rests on the eye. Shakalya asked—‘ On what does 
the eye‘ rest ? ’ Yajnavalkya replied that th’e eye 
rests on colours*; for one sees colours with the eye* 
Shakalya asked—‘ On what do these colours 
abide ? ’ Yajnavalkya replied that the colours abide 
in the mind*; for one knows colours through the 
mind. Colours rest on the mind\ Shakalya told 
Yajnavalkya that the latter was right. 

[Notes —1. The sun is produced from the eye that is in 
the body. For the Rig Veda (10. 90. 13) says that the sun 
was created from the eye. Aitareya Upanishad (1. 4) says 
that the sun came from the eye. 

s 2. The eye is produced by those very colours that direct 
it to perceive them. The eye is a transformation of colours. 

3. Mind makes the colours—mind is modified into the 
colours. 

4. Since one remembers through the mind the colours 
that lie as impressions, colours are said to rest in the mind.] 
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^q; ilq m \fn m> q^%f ^ 

grf^onqifqfq q:#*F3 ?iS[Fnf^ 

iq i^oit gr^T^ iq 3[fsT'qT 

ff ^ 1^ m w q^PT qq#- 

?^^^TfR5qq II II 

In this ^f%35ri^Tq[. southern direction 
(you) are identified with which god ? 

yama, the god of justice. That W: yama srf^fOT: rests> 
abides ^f%Fri3[^ ^r% in what ? In the sacrifice. 

g In what «r^: sacrifice 5rf^T|[?f: abides, rests ? 

^%3(0‘W*T In the gifts, in the remuneration (of the 
priests). g In what remuneration srf%f%^: 

abides, rests ? In faith ; Tf Because q[^ 

whenever (a man) believes, has faith then 

(he) gives, offers gifts, remuneration (to the priests). 

% Therefore faith indeed remuneration 

m%%rT abides, rests. g In what faith 

fr% abides, rests ? %m In the heart f 

said (he); % Because f through the heart 5yRTl% (one) 
knows faith. f| Therefore faith is sr%f%gfT 

abiding, supported p[^ ^ in the heart. It (is) 

qgr just so ^sriayw??^ Yajnavalkya. 





Shakalya asked Yajnavalkya, ‘ Which is your 
deity in the southern direction ? ’ YSjnavalkya 
replied—‘ I am the south and Yaina the god of 
justice is my deity.’ Shakalya—‘ In what does 
Yama abide? ’ Yajnavalkya—‘Yama, abides in the 
sacrifice.’ Shakalya—‘ In what does the sacrifice 
abide?’ Yajnavalkya—‘Sacrifice abides, in the 
remuneration of the priests.’ Shakalya—‘In what 
does the remuneration abide?’ Yajnavalkya—-- 
‘ Remuneration abides in faith; for whenever a 
man has faith (liberality) in the Vedas coupled 
with devotion, he offers gifts to the priests. If he 
has no faith, he does not give them. Therefore 
remuneration rests on faith.’ Shakalya—‘In what 
does faith abide?’ Yajnavalkya said—‘Faith 
abides, in the heart, the former being a modification ' 
of the latter. Because one knows faith through 
the heart; therefore faith abides in the heart.’ 
Shakalya—‘ So it is indeed, Yajnavalky'^a.’ 



In this western fi![% direction / 


with what gdd (you) are with Varuna, 

the god of rain. W: That Varuna in what 

STf^%fr: ^fcf rests, abides ? In water. In 

what wtT: water srr%r%?rr: ft% rests, abides ? In 

the semen. 3 In what T?r: the semen ^ 

rests, abides ? ft% In the heart. ?ywg. 'StpT Therefore 

(people) speak' the new-born (child) 

closely resembles (his father). From heart as it 

were (he) has sprung, has been created, (he) 

has been made out of heart S[«r as it were, For 

»{^ on the heart ??r: semen »TWr% is sn%f^q, abides, 
supports. It (is) ^^*1. just so indeed 

Yajnavalkya. 

Shakalya asked Yajnavalk3'’a, ‘ What deity 
you are united with in the western direction?’ 
Yajnavalkya—‘ Varuna the god of rain is my 
presiding deity in that direction. Shakalj'a—In 
what does Varuna abide? YSjnavalkya—-Varuna 
rests on water the former being the effect of the 
latter. Shakalya—-In what does water abide? 
Yajnavalkya—Water rests on the semen.^ Sha¬ 
kalya—On what does the semen rest? Yajnavalkya 
—The semen abides in the heart.^ Therefore 
people speak that a new-born child who closely 
resembles his father has be^n created from his 
father’s heart, as it were, (as an ear-ring is made 



out of gold), Therefore the semen abides in the 
^ heart. Shakalya : You are right, Yajnavalkya. 


b [Notes —1. As Taittiriya Samhita (1. 6. 8, 1) says—He 

r created Varuna from faith. 

^ 2. Aitereya Upanishad (1. 1, 4) says—Water was produc- 

: ed from semen. 

r 3. Lust is a modification of the heart and semen issues 

from the heart of a man under the influence of lust. There¬ 
fore semen is said to be the effect of heart.] 

I. ft ^ 

II II 

'. In this northern direction 

■ united with what god ?rf^ ?r% (you) are ? with 

the deity, Soma (the moon, the soma creeper), In. 

what ?r; that ??)«•; moon Jrr%f%?r; ?r% abides ? ^ 

In initiation. g In what initiation 

rests, abides ? In truth. ?rWTH ?rfir Therefore Wlf:- 

(they) say, ask thus to be initiated speak 

the truth, ff For In truth indeed initia¬ 
tion abides, rests. 5 In what truth 

5% rests, abides ? 5% In the heart C 
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said (he); 1% For through the heart sn^Tlf^ (one)' 

knows wwq. truth ; in the heart truth is 

STI^flRiHl, abides, supported. It (is) just so 

Yajnavalkya. 

Shakalya asked Yajnavalkya, ‘ Who is your 
presiding deity in the northern direction ? ’ Yajna¬ 
valkya : Moon is my deity in that direction. Sha¬ 
kalya : On what does moon abide ? Yajnavalkya— 
The moon rests on initiation^ Shakalya : In what 
does initiation abide? Yajnavalkya—Initiation 
abides in truth. Because .initiation rests on truth 
they ask the initiated one to speak the truth- 
Shakalya: In what does truth abide ? Yajnavalkya, 
said: Truth abides in the heart; for one knows 
truth through the heart. Therefore truth rests on 
the heart. Shakalya—It is just so, Yajnavalkya. 

[Notes —1. The initiated sacrificer purchases the Soma 
creeper, performs sacrifice with the Soma creeper along with 
the meditation and becomes identified with the northern direc¬ 
tion which is presided over by moon called Soma after the 
creeper,] 

^ II II 
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fra (Shaklya asked) this In this fixed 

direction which deity is there ? ffit 

(Yajnavalkya said) thus the fire deity. f% (The 

one asked) thus W: that fire rests, abides 

in what ? ft% (The other replied) thus in speech. 
g In what speech Jri%T%?n ff^ abides, rests ? fT% 
In the heart. qiT%r^ g In what fftTJl heart, mind arfa/griq: 
^ra abides, rests ? 

1 ShakaJya asked Yajnavalkya—Which is the 
deity in the fixed direction i.e. over head? Yajna¬ 
valkya replied that fire is the deity in the Zenith; 
for there is more light and fire is luminous in the 
direction above. Shakalya asked, ‘ In what does 
fire abide?’ Yajnavalkya replied that the fire 
abides in speech. The one asked—-In what does 
the speech abide ? The other replied that the 
speech abides^ in the heart." The one asked again 
—In, what abides the heart which is the embodi¬ 
ment of everj^thing,’ 

[Notes—L All names together with the Zenith come to 
heart through speech. 

2. The entire Uni verse is comprised of form, name and 
action which are nothing but modifications of the heart. The 
heart extends to all directions, and the deities presiding over 
the directions are part and parcel of the heart.] 
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51 15 


Yajnavalkya 3^=^ W said (you) 

ghost *151 when fIs?TW (you) think q?ta: it (the heart) 55r?*T»ir 
(is) elsewhere than in us (i.e., body) % For *rci; if 

it (mind) Wrii be elsewhere than in us 


(body) “anT: the dogs % verily would eat this (body) 
ar*rt% the birds % verily would churn, tear to 


pieces it (body). 

Yajnavalkya said reproachfully to Shakalya,. 
‘ You ghost, when you think that the mind which 


is the Self of the body, as it were, is elsewhere than 


in the body, then the body is dead. If the mind 
be elsewhere than in the body, then the dogs would 
eat this body, or birds would tear it to pieces^. 

[Notes —1. The body which consists of name, form and 
action abide in the body.] 


^Tss?t(T ^ *n9i 

RTOI: ff^ 

^ sqRt *1^^ ffn 


* The word is a term of reproach. Its literal meaning is a ghost. 
Ahani liyate i.e. that disappears by day. 



BRIHADARANYAKOPANISAD 

; ^ ^ km- 

; msq^ rifi ^^^^■ 

si^ ^ l «![gF?TSRTq?!?!Fq[® ^*t^T 

3T^ ^mi ^ sfr-pTR^W'^ 

I ^ ^ fsif ^ 

\ fqq^qrftf^ I ?ix f ^ ^ ^ ^qm- 

Uifq i|T^q q^qtfq«Tls^«ft?^q^|^5=q?q?qqT^T: ii ii 

^pf^’Tq. 3 In what ?2rR. 'ST you (i.e., the body) ^IfW ^ 
:and (your) self (mind, heart) ?*l:.are !:n%J%#r ?;t% established ? 
Jrr% in the Prana, g In what JTHSr: the Prana 

Jr/^f%5f: (is) established ? ?TTI% ffa In the Apana. 

!p(^JT3 3 In what the Apana trr%fsa' rests ? stTT^ 

In the Vyana. 5 In what s^sR^T: the Vyana 

srfqfla; rests ? ff% In the UdSna. g In 

what the Udana Jlf^rls rests ? ?nTI^ In the 

Saman. o;"?: This WRWtself (is) (that which is described) 
51-+-^% Not this sr+^l% S[T% Not this. ?l^! (It is) 
imperceptible, not perceivable ; % because iT (It is) not 3ir% 
perceived. (It is) undecaying; l% because ?r (it is) not 

• decays. (It is) unattached ; because sr (It is) 

not fTJtTW related, attached. (It is) unfettered, free sf 

not (It) feels pain, ff not" (It) is destroyed, 

suffers injury. These (are) eight 

abodes, ?r^l eight STI^T: instruments of vision eight 
deities, eight beings, (I) ask esri 







you that being (who is) known from 

the Upanishads. He who RW projecting mqi; those 
beings, deities 5r?gp (and) withdrawing (then^.) 
transcends (them). if ^ not (you) 

tell Jq me of him ^ your head ^'r will 

fall off. Shakalya 5 t not ^ obeyed, knew him. 

His head r%*Tq'TH fell off. qftrfrf^RT: The robbers 

? took away 'SfR even his bones 

5=J5??*n»rr: thinking, mistaking (them) ^5*rc^ for something 
{treasure). 

Shakalya said—‘ Yajnavalkya, you have al¬ 
ready stated that the body and the mind rest on 
each other. Now tell me, in what do the body and 
the mind rest? ’ Yajnavalkya replied that the body 
and the mind rest on the vital power called Prana. 
Shakalya—‘ In what does the Prana rest?’ Yajna¬ 
valkya—The Praha rests on the vital power called 
Apana\ Shakalya—In what does the Apana rest ? 
Yajnavalkya—Apana rests on the vital power call¬ 
ed Vyana^, which occupies an intermediate posi¬ 
tion. Shakalya—In what does Vy2na rest ? Yajna¬ 
valkya—Vyana rests on the vital power called 
Udana^ Shakalya—In what does the Udana rest? 
Yajnavalkya—‘ Udana rests on Sarnana."' This 
Self is That which has been described'’as ‘ Not 
This ‘ Not This ’. The Self is not perceivable, 
being beyond the attributes of effects. The Self 


MWfsr4> 



not being a differentiated object is never perceived 
by the organs. The Self is undecaying, for It 
never decays like the body which is gross and made 
up of parts. The Self is unattached, for It is not 
related with anything like a gross object. The 
Self is ever free for It is not bound like what is 
gross. For that reason It is never pained and is 
never destroyed. These are the eight abodes (the 
earth, etc.); the eight instruments of vision (fire, 
etc.); the eight deities and the eight beings des- 
'cribed above®. Now I ask You, .Shakalya, of that 
Being who is devoid of hunger, etc. and known 
only from the Upanishads. He projects these 
deities and again withdraws them into His mind 
and also transcends them. If you cannot clearly 
tell me of Him, 1 give the curse that your head 
shall fall off.’ Shakalya did not know' Him and so 
could not describe Him to Yajnavalkya. There¬ 
fore his head fell off and he died. The robbers 
mistook his bones for a treasure under transport 
and snatched them away from his disciples who 
were carrying home the dead body for funeral rites. 

[Notes —1. The Prana would go out through the mouth 
and nostrils if it were not held back by the Apana. 

2. The Apana would also depart through the lower orifice, 
as the Prana would through the mouth and nostrils, if they 
were not held back by the Vyana. 
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3. Prana, Apana and Vyana would go out in all directions, 
if they were not fixed,-as to a post, to the Udana. 

4. Not only Udana but also other three vital powers are 
also held by Saraana. The idea is that the body, mind and 
the five vital powers are inter-dependent and work together as 
an orderly aggregate dominated by the purpose of the in¬ 
dividual Self. 

5. In the first two chapters called Madhukanda. 

6. In passage from 10 to 17.] 

^ m ^ 

^ ? qipjiT q ii ^.'3 II 

^STSj Then 3^1^ (Yajnavalkya) said, addressed 
venerable snfTtpi; Brahmanas amongst you ?r: he ?r: who¬ 
soever desires may ask ®r me m or 51^ all 

may ask W me. (I) shall ask ?ftl. him 9rt 

amongst you «r: who 3: amongst you 5BWW desires 3t or, 
otherwise of ^ 

Those miltiri: Brahmanas dared 3 not. 

When the Brahmanas were silent YSjnavalkya 
addressed them thus: ‘ Venerable Brahmanas, 
whichsoever amongst you de'sires to ask me ques¬ 
tions you may do so or all of you may ask. Other¬ 
wise I shall ask questions to whichsoever amongst 
you desires me to ask him or I shall ask all of 
you,' The Brahmanas thus addressed dared not 
give any reply whatsoever. 

21 



MlNfSr^^ 
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—^’iTT 

I I Wf|: ll?ll 

( Yajnavalkya) asked ?r!»3[^ them (Brahmanas) 
i with these ^r%: verses—W as (is) large, mighty 

tree, gr^ll so indeed (is) a man. (This is) 

true ?T5E^ his ^*rn% hairs (are its) leaves, 3r^*T its 

shin (is) outer bark. 

Yajnavalkya asked the Brahmanas the follow¬ 
ing verses : 

As a mighty tree in a forest, so indeed is a 
man. This is true that his hairs correspond to the 
leaves of the tree and his skin to its outer bark. 

1 

^ §^T^?(TSS^^T^ II ^ II 

From skin ?r>5*T of him blood flows, 

?c(^: from the bark 3?^: sap. Therefore tT^t so 

?n^*ffrfl from the wounded flows that (blood) as 
1 from the cut, from the struck tree tRT; sap 

(exudes). 

j It is from a man’s skin that blood flows and it 

1 js from the bark of a mighty tree sap exudes. 

■ Since a man and a mighty tree are similar in so 

many ways, therefore when a man is wounded 
blood flows, as sap exudes from a tree that is struck. 
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*I^T ^^^^\ f?lT II ^ II 

?rw His flesh :fr^T% (its) inner! bark, ^I9t: 

nerves inner most layer of bark. Iti(is) 

tough, strong (its) bones ?fp<f?5r: (lie) Within ??^t% 

(as) wood Jpsrr (its) marrow ^?rr (is) made Ji®rr-3^g*rT com¬ 
parison with pith. 

Similarly a man’s flesh is the inner bark of a 
mighty tree. His nerves are innermost layer of 
bark in a tree. That layer of. Ipiark which is attach¬ 
ed to the wood is strong. As a man’s bones lie 
under the nerves., so does the innermost bark of a 
tree is the wood. A man’s marrow corresponds to 
the pith of a tree. 

I 

II « II 

While a tree fT^tST: (is) felled ?rff^ springs, 
grows up gsr; again from (its) root •iqgr?; hewer, more 

young from what root JT?4: a mortal cut 

off by death snfisf?! does spring, is reborn. 

[The similarity between a man and a tree has 
already been shown. Now the difference between 
them is pointed out.] 


imsf/t 
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But while a tree, when it is felled, grows up 
again from its root in a newer form. From what 
root a mortal is reborn, after he is cut off by death ? 

^ qi I ^ 

% m II H II 

m Do not say from the semen ; (for) 

it is produced sfl^RT: in a living man. W Verily 

as a tree (springs) vrRl^; from the seed certainly 

^ being felled springs. 

You should not say that the man springs forth 
after death from semen. For semen is produced 
in a living man, not in a dead man. A tree grows 
up also from the seed, not from the trunk only. A 
mighty tree when it is dead certainly grows up 
again from the seed as well. 

fqq: II ^ II 

Since, while tree is pulled out 

with root grows, sprouts ^ not 5pT: again, any more^ 

From what root a mortal fWT: cut off, 

felled by death %?!; does spring forth, does 

grow up. 
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If a tree is pulled out with its root or its seed, 
it does not grow up again. From what root does 
a mortal grow up after he is felled by death ? 

SIFI ^ ^ ^ I 

m ll vs ll Rc ii 

II II # 

II ^ II 

• 5 ^ (If you say he is) ever sner: born; ST (I say) not 
4 IW 3 (he) is born. 5 who 5 »I: again should create, 

should bring forth him (dead man) knowledge, 

pure intelligence bliss stH Brahman TOWfl. the 

supreme goal, bestower of the fruits of actions the 

distributor, of the sacrificer of wealth (as well 

as) of the knower of that (Brahman) of one who 

lives in (It). 

If you say he is never born, I say, no. After 
death he is certainly born againt. Now who should 
again create the dead man ? The Shruti^ declares : 
After death man is reborn from Brahman who is 
the root of the Universe. He is characterised by 
Pure Intelligence and Absolute Bliss^ He is the 
bestower of the fruits of actions of the sacrificer 
who engages himself in rites. He is the Supreme 
goal of one who has realised Brahman and lives in 
Brahman. 



■ *■ 

[Notes — 1. Otherwise it is to be taken for granted that 

a man enjoys the result of works never done by him and does 
not get the results of those works actually done by him. 


2. Brahmanas could not answer this question and were 
defeated. Then Yajnavalkya took away the cows. The 
story is", completed. Now Shruti answers the question and 
reveals the truth. 

' 3. Absolute bliss is not smitten with pain like sense- 
perception. It is a sort of indescribable and incomparable 
serenity? satisfaction and sweetness which is not obstructed 
by any thing. 1 
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I ilqrq ii l ii 

^ Om. 3T5r^: f Janaka king of Videha 
took seat (to give audience). WSJ Then Yajna- 

valkya WIWWRT arrived, came (there). 39rTW ? (the King) 
said to, asked him Yajnavaikya for 

reason of ran; what (object) wwnftv (you) have come (here) ? 

wishing (some) cattie ^ (or) some 

subtie qestions. O King gwWH both SJW f indeed 

gwrw said (he). 


CHAPTER FOUR : SECTION ONE 


3: 


^ [The two following sections give further instruc¬ 
tion about the Supreme Being who is to be 
known only from the Upanishad by referring to the 
deities of speech and the rest. The story indicates 
the custom to be followed on such occasions.] 

Om. King Janaka of Videha took his seat to 
give audience when Yajnavalkya arrived there. 
The King asked him, ‘ Yajnavalkya, what for have 
you come here ? Do you wish to have some cattle 
or hear some subtle questions from me ? ’ Yajna¬ 
valkya replied that he came indeed for both cattle 
and questions. 

sstreiii q^gt ^ I ^ 

5lf? I ^lit^TSSqrlJlgT^Tg: ^fcIgT 

I sifrlT I 1 

5lTTf ^ 

^ogT^TJnf^ A ^ 



%^V^ 1 ^ «fT|R^: f^T 

^S^7^^ II ^ II 


J5tJirm*T Let (me) hear ?r?i: that which 5pf»?i; any 
one (of your teachers) ?TS?5ft?t may have told (taught) ^ 
you. Jitwan the son of Shilina ^TiTsflfl, has told 

(taught) *r me % verily the sv>eech (i.e., its presiding 
deity, Fire) grgi (is) Brahman. *1*11 As one having 

a mother, one having a father, one having 

a teacher should say ?f«IT so the son of Shilina 

has told (taught) that the organ of speech 

(is) % verily STIl Brahman. % Because T%JR[ what 
of a dumb person, of one unable to speak 5JE«fTr^ may be. 
g Did (he) tell ^ you its abode, body 

support, permanent resort ^TSTsfir^ (he) told ^ me ^ not. 
O Emperor it (is) one*footed. % verily 

Yajnavalkya tell, teach m us. The speech 

indeed its abode, body, the (undifFeren 

tiated) ether (its) support, resort. It 

should be meditated upon ST^r as intelligence, conscious¬ 
ness". Yajnavalkya what (is) ST^^T intelligence, 

consciousness ? ifPT: He ^cfT'sr ^ said the speech in¬ 
deed O Emperor. ^T’ciT By the speech % verily 

O Emperor a friend is known, 

The Rig-Veda, the Yajur-Veda, the Sama- 

Veda Atharvangirasa, (Vedic) History, 

mythology f%^r arts, Upanishads, 
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^ses, ^1% aphorisms, Wfsnremsnfsr elucidations, s?II- 
explanations, SfSq;, sacrifices, the spiritual effects 
produced by them, pouring oblations (in the fire), 

offering food, offering drink w^Tffthis, present 

wtNb: ^ world, life and the next, future world, 

life «Er and ?Tg?%«all beings tSTSfl^ 0 Emperor'■jm 

by the speech indeed are known. % Verily 

speech, its duty fire (is) the Supreme Sgf Brahman. 

The speech 3r5U% leaves «r not him. ^T^lfiir 

All beings. 3rfw^(?rr eagerly approach rjqq, him. 

Being, becoming a god (he) attains, is 

merged in the gods, who knowing thus 

meditates-upon qsTfL it. 'janaka ^Emperor 

of Videba ^^1*9 said (I) give, offer (you) 

a thousand (cows) with a bull as big as an 

elephant. W; That Yajnavalkya q said W my 

rqdl father snTsqrT thought, held the view (n + 

without fully instructing, not truly satisfying (a 
pupil) fTrr (one) should accept 5f not (reward from him). 

Yajnavalkya asked ; Let me hear what any¬ 
one of your teachers may have taught you. Janaka 
replied; My teacher Jitwan, Shilina’s son, has 
taught me that Fire, the presiding deity of speech, is 
Brahman. Yajnavalkya : As he who has a mother 
(to adequately instruct him in childhood), a father 
^to do so after that) and a teacher (to teach him 
from the initiation with holy thread *up to the 





' completion of studies) should say to his disciple^ 
so has Shilina’s son taught you that fire the deity 
of speech is Brahman. What can a dumb person 
achieve here ? But did he teach you about the 
body and permanent Resort of tire? Janaka said 
that his teacher did not teach him about them. 
Yajnavalkya: This Brahman has only one foot 
and lacks the remaining three feet, O Emperor. 
Janaka: Then you please teach us. Yajnavalkya: 
The speech is indeed the body and the undifferen* 
tiated ether the resort of fire which is a form of 
' Brahman. It should be meditated upon as con¬ 
sciousness. Janaka; Do you mean consciousness 
itself or its effect whicji is speech ? Yajnavalkya: 
I mean speech itself, O Emperor. Because it is 
not different from speech. By speech, O Emperor, 
a friend is known. By speech alone, O Emperor, 
the Rig-Veda, Yajur-Veda, Sama-Veda, Atharvan- 
girasa, Vedic history, mythology, arts, Upatiishads, 
verses, aphorisms, elucidations and explanations,, 
the spiritual effects produced by sacrifices, pouring 
oblations in the fire, and offering food and drink, 
the present life and the future life and ail beings 
are known. Therefore fire that presides over 
speech, O Emperor, is a form of the Supreme 
Brahman. The speech never leaves hfim who knows 
Brahman as fire and meditates upon it likewise. 
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All beings eagerly approach him with offer¬ 
ings, etc. Such a knower becomes a god in this 
very life and is merged in the gods after death. . 
Janaka of Videha said: I offer you a thousand 
cows with a bull as big as elephant. Yajnavalkya 
replied — ‘ My father held the view that one should 
not accept reward from a pupil without fully satis- 
fyihg him. I am of the same opinion.’ 


^ ?l^?TTSSJra;t sif^gT ?T 
« I aff ifToi 

R%I siinT 

fwi^ ^5r 

^Tgflii^TqT^ RT’*Tt ^ ^ ^ 

■1^: ^ RTfSI?^: fifIT 

^ II ^ II 


WNiST/f 



(Yajoavalkya asked): Let (me) hear tfci; that 

5 qrrt^ which indeed any one else (of your teachers) 

'may have told (taught) ^ you. (Janaka) : 
Udanka the son of Shulba has told (taught) 

me: ^ verily 5 rT?!F: the vital power (its presiding deity, 
Vayu) gf^ (is) Brahman. (Yajnavalkya:) As 

one having a mother, one having a father, 

one having a teacher should tell (teach), gr^TT 

so that Shulba’s son has told (taught) 

STT^: the vital power, Vayu % verily grp (is) Brahman. ^ 
Because what may be, is the use ^T% of one 

without life ? 5 But (he) told, taught ^ you its 

abode, body srf^^Tti^ support, resort told ^ 

not H ^1% me. O Emperor this (is) % verily 

one-footed. O Yajnavalkya H: that % verily 

tell 5 T: us. rTTO: The vital power, Vayu indeed (is) 

^TT^srcf'^iL abode, body PTOP: ether, undifferentiated ether 
the support, resort, Meditate qrfri; upon it 

^1% as dear. 5 pT What (is) fir^rTT dearness 
Yajnavalkya ? 5 ^ 1 *^ (He) said ^T^r^ O Emperor 5 rr^: ^1% 
the vital power, Vayu, indeed, ^T?rT?r for the sake 
of the vital power O Emperor % verily causes 

to sacrifice for one unworthy of sacrifice even 

5 rf^^TT% accepts, presents from one unworthy to 

bestow presents indeed for the sake STT?1J^ of the 

vital power O Emperor then (one) is 

ToriJ^ri^ afraid of being hurt whichever direction 

fUr (one) goes. % Verily the vital power, Vayu (is) 



CHAPTER FOUR-: SECTION ONE 


33 


O Emperor IWiT liighest. Supreme srgr Brahman. 
iTT^irs The vital power leaves «T not iJtTti him. 

All agcirf^ beings eagerly approach him. 

»|?arr Being, becoming a god (he) attains, is 

merged in the gods who knowing thus 

STIW meditates upon it. aisr^: Janaka the 

Emperor of Videha ^1*3 f said 5[3[Tf*r (I) offer, give (you) 
a thousand cows with a bull as big 

as an elephant. ?I: That Yajnavalkya 33P3 5 said— 

^ my i^tll father thought, held (this view) 5 ^ (oije) 

should accept «T not (reward) without fully 

instructing, satisfying. 

Yajnavalkya said : Let me hear whatever any¬ 
one else of your teachers may have taught you. 
Janaka replied : Udanka, Shulba’s son, has taught 
me that Vayu who presides over the vital power is 
Brahman. Yajnavalkya: As one who has a mother,, 
father and teacher to instruct in various stages of 
life should tell, so has Shulba’s son told you that 
Vayu, the deity of the vita) power, is Brahman.. 
Because what is the use of a lifeless man ? But 
did he tell you about the body and the resort of 
Vayu ? Janaka said that he was not told those 
things. Yajnavalkya ; This Brahman has only 
one foot, O Emperor. Janaka then requested 
Yajnavalkya to tell him what he knows. Yajna¬ 
valkya : The vital power is the body and the 
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undifferentiated ether the permanent resort of Vayu. 
It should be meditated upon as dear. Janaka : 
What is the nature of dearness? Yajaavalkya; 
The vital power itself, O Emperor. Because for 
the sake of the vital power, O Emperor, one sacri¬ 
fices, for one unworthy of. sacrifice (such as even 
an outcaste) and accepts presents from one ^ whp 
is unworthy to bestow them. And for the sake of 
the vital power, O Emperor, one is afraid of going 
to any direction infested by robbers, etc. Vayu, 
the deity of Vital power, O Emperor, is a form 
of the Supreme Brahman. The vital power never 
leaves him who knows thus and meditates upon it. 
All beings eagerly approach him with offerings. 
He becomes god in this very life and is merged in 
other gods after death. Emperor Janaka, “ I offer 
you a thousand cows with a bull as big as an 
elephant.” Yajnavalkya: My father held the view 
that one should not accept rewards from a pupil 
without fully satisfying him. 

[Notes — 1. For instance, an Ugra — one born of Kshat- 
, riya father and Shudra mother.] 


misT^^ 
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^||^^TSsq?RqT«RRr: afq’s^r 

q;T wm qqiq^qq t 

^5na;^q5q?riqT|?[?T^Tf^fq ^ 3TT?T?T^fq^ tJr^q ^^f^ 

#q ^ ^qr ^qR'^fq q 

^qjq ^ itqrq qiijq^qq: 

^sq?qq qR^^q ii tf II 

(Yajnavalkya said:) 53;?l!^r?T Let tnie) bear tjcf indeed 
that which qpf^ any one else (of your teachers) 
^sr^fhi; have told (taught) ^ you. (Janaka) Barku 
the son of Yrishna % verily "^* 5 : the eye (i.e., its deity- 
the sun) m (is) Brahman. (Yajnavalkya:) WT As 

one having a mother, one having a father 

one having a teacher, should tell (teach) 

so that Vrishna’s son has told (taught) 

"^ 5 : eye (sun) % verily gf^ (is) Brahman. l|* Because 
what may be, is the use of one 

without vision, of a sightless person ? g But (he) told, 

taught i you its abode, body 5rr%ET*T resort, 

support (Janaka:) (he) told, taught not f% me. 

O Emperor % verily this one footed- 

Yajnavalkya W. that % verily tell us. 

The eye (is) indeed abode, body the 

<undifFerentiated) ether srf^^t resort, support, 


misrffg. 
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Meditate upon it i[% as truth. (Janaka asked> 

Yajnavalkya sRI what (is) t5l9T9T truth ? C 

(Janaka) said ■qf^: the eye ^ verily O Emperor. 

«rtf: (They) say, ask to one who has seen 

by the eye % indeed O Emperor ffll have 

(you) seen ? ST: He says, replies fl% (I) have 

seen. (Then) it is true. % Verily g['|; eye, 

sun ^5rr2^ O Emperor (is) Supreme ^ Brahman. 

The eye sT not 31?!% deserts, leaves qsr»I^him. All 

ijjcrn% beings eagerly approach him. ^taiT 

Being, becoming a god attains, is merged in 

the gods who knowing thus meditates 

ijsrq:, upon it. srsraB: Janaka the Emperor of Videha 

said (I) oflFer, give (you) a thousand 

(cows) with a bull as big as an elephant. fT: 

That Jflit«rW*T Yajnavalkya 3^1=3 f said—i) my f^^rr father 
thought, held the view «T not ftir (one) should accept 
(rewards) ^STgt%rar without fully instructing (satisfying 

him). 

Yajnavalkya said : ‘ Let me hear whatever any¬ 
one else of your teachers may have taught you.’ 
Janaka replied: Barku, Vrishna’s son has taught 
ine that the sun who is the presiding deity of the 
eye is Brahman. Yajnavalkya; As one has a 
mother, father and teacher to instruct him in differ¬ 
ent stages of life should tell, so has Vrishna’s son 
told that the sun the deity of the eye is Brahman. 
Because what is the use of a sightless person ? But 
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he teach you about the body and resort of the, 
deity ? Jan aka said that his teacher did not do so. 
Yajnavalkya: This Brahman has only one foot, O 
Emperor. Janaka.: Then you teach me what you 
know about It. Yajnavalkya : The eye is the body 
and the undifferentiated ether is the resort of that 
deity. It should be meditated upon as truth."^ 
Janaka: What is the nature of truth ? Yajnavalkya: 
The eye itself, O Emperor, is truth. Because if 
one who has seen an object is asked whether he has 
seen it, he always replies in the affirmative. When 
one sees it then it is considered true. The sun-god 
who is the deity of the eye, O Emperor, is a form 
of the Supreme Brahman. The eye never deserts 
him who knows* thus and meditates upon it. AH 
beings eagerly approach him with offerings, etc. 
He becomes a god in this very life and is merged 
in the gods after death. Emperor Janaka of 
Videha : ‘ I offer you a thousand cows with a bull 
as big as an elephant.’ Yajnavalkya said—‘ My 
father held the view that one should not accept 
presents from a pupil without fully satisfying him. 
1 am of this opinion.’ 

[Notes—1. For, -what is beard through the ears may 
not always correspond with fact. But what is seen by the 
€yes is always true.] 

22 
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€l ^ r|^?IISS?T?I^ ^ ^S3#f^qf;<TTgT ^cfr^TWT- 

^ ' 

5lf^IS^R f?^?C|qT#<! «RTSHR<!T ^ 

^T ^t JT^ 

^5(T^qi ^ri iI-3rq?lRT fk 

I^^T ^sqR?| II ^ II 

(Yajnavalkya said) : Let (me) hear *5^ indeed 

that which spT%^ any one else (of your teachers) 
have told (taught) ^ ?T% you. Garda- 

bhivipita, ^TTfr^: a descendant of Bharadwaja has 

told (taught) ^ me the ear % verily nw ?W (is) 

Brahman. (Yajnavalkya): As Tynj^riq;^ one having a 

mother, one having a father, one having 

a teacher, should tell (teach) <rm so that ^TffT3T: 

descendant of Bharadwaja has told «mrq, ear, 

directions % verily 5rp ^flr (is) Brahman, ff Because f%J{^ 
what niay be, is the use of of one without 
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5 But ?raf9flc|. (he) told, taught 3 you his 
abode, body resort, support? (Janaka:) 

Wsrsflct (he) lold, taught H not % ^1% me. This 

^Brahman) If (is) verily one-footed. ?r: That 

tell, teach tp. us Yajnavalkya. «Tl5m, The ear (is) 

indeed the abode, body the (un¬ 

differentiated) ether Siragl resort, support, 3'II'fflrr Meditate 
tJSTT upon it as infinite. (Janaka) ^1 what (is) 

WiTsaaT infinity Yajnavalkya ? f%?T; The directions 

indeed iqHTlS O Emperor f ggrra said (he). ?RtndC 
Therefore % verily ^TTR^ to whatever direction 

*1=5^1% (one) goes (one) reaches sr not WWr: its 

•end indeed, % because the directions (are) ?arJT?gif; 

infinite, f^Sfr: the directions % (is) verily the ear 

O Emperor, The ear (is) % verily O Emperor 

Supreme Hfgt Brahman, wraff. The ear deserts^ 

leaves ?r not him. ?fmn% All beings 

■eagerly approach him. Being, becoming a god 

attains, is merged in the gods who 

knowing thus meditates upon it. 

Janaka Emperor of Videha ^ said ^IW (I) give, 

offer (you) a thousand (cows) frerf-sgri^rR’ with a 

bull as big as an elephant. ?f: That glfET^g; Yajnavalkya 
said—my father thought, held the view 

(one) should acce.pt ^ not without fully 

instructing (satisfying him). 

Yajnavalkya fsaid: ‘ Let me hear whatever 
-anyone else of your teachers may have taught you.' 




hearing ? 





Janaka : Gardarbhivipita, a descendant of Bharad- 
waja, has taught me that the Directions which are 
the presiding deities of the ear are Brahman. Yajna- 
valkya replied: As one who has a mother, father 
and teacher to instruct him in various stages of 
life should teach, so has the descendant of Bharad- 
waja taught that Directions, the deites of the ear,, 
are Brahman. Because, what is the use of a person 
who is devoid of hearing ? But did he teach you 
about the body and resort of the deities ? Janaka 
said that his teacher did not do so. Ysjnavalkya 
This Brahman has only one foot, O Emperor. 
Janaka : Then you teach me,what you know about 
it. Yajnavalkya: The ear is the abode and the 
undiflTerentiated ether is the resort of the directions. 
It should be meditated upon as infinite. Janaka :: 
What is infinity of the ear? Yajnavalkya:. The 
directions are indeed infinity. Therefore, (> 
Emperor, to whatever direction east or west, north' 
or south one goes, one never reaches its end.. 
Hence directions are infinite. The directions, O 
Emperor, are the ear. Directions, the presiding 
deities of the ear, O Emperor, is a form of the 
Supreme Brahman. The ear never deserts him 
who knows thus and meditates upon it. All beings 
eagerly approach him. He becomes a god in this- 
very life and is merged in the gods after death.. 
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^‘Toffer you a thousand cows with a bull as big as 
an elephant.’ Said Emperor Janaka, Yajnavalkya 
replied, ‘ My father held the view that one should 
not accept presents from a pupil without fully 
satisfying him.’ 

I f? h% 

^ 1»5^TSSq?[;TqT^T^: ilftlgTSS^?3[ 
fiTss;i?^rfT 

itqN ^fhm^ 

^ I m ^ 

^ ftqT’^r f^T 

#1^ II ^ n 

(Yajnavalkya said :) Let (me) hear that 

which tr;gf indeed anyone (of your teachers) 

have told (taught) ^ |[T% you. Satyakama 

the son of Jabala has told (taught) ^ me % verily 

ll*!; the mind (is) srgr Brahman. (Yajnavalkya) - As 
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one having a teacher, should tell (teach)’ 

so that son of Jabala has told (taught) 

I3r*r; the mind % verily (is) 5(|pr Brahman, % Because 
what may be, is the use ?!% of one having no- 

mind ? 5 But (he) told, taught ^ you its 

abode, body resort, support ? ^ Not ^i% (he) 

told taught, R me. This (Brahman) % (is) verily 

one footed. That (you) % verily tell, 
teach sr: us Yajnavalkya. »R: The mind 

indeed (is) abode, body the (undifferentiated) 

ether (is) 5TT%!gf support. Meditate upon it 

fT% as bliss. (Janaka) : what (is) -^rRii^rrT nature 

of bliss Yajnavalkya. The mind % indeed 

O Emperor f said (he). % Verily with the mind 

O Emperor (one) woes a woitian, 

a son like, resembling (him) is born 

of her (the woman). He (is) (the cause of) bliss 

% verily the mind (is) O Emperor supreme 

5i@r. Brahman. »?»r: The mind deserts, leaves ?r not 

him. All ^rfJr beings eagerly 

approach c[5Tg[^ him. Being, becoming a god 

attains, is merged in gods «r: who knowing 

thus meditates upon it. ^?r^: Janaka the 

Emperor of Videha ? said (I) give, offer (you) 

a thousand (cows) with a bull as big 

as an elephant. That Yajnavalkya f said 

Jr my father thought, held the view (one) 
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should accept ^ not (presents) without fully 

instructing, satisfying (him). 

Yajnavalkya said: Let me hear whatever any¬ 
one else of your teachers may have taught you, 
Janaka replied; Satyakama, Jabala’s son has 
taught me that the moon who is the presiding deity 
of the mind is Brahman. Yajnavalkya: As one 
who has a mother, father and teacher to instruct 
in different times of life should teach, so has 
Jabala’s son taught you that moon the deity of the 
mind is Brahman, Because what is the use of a 
person who has no mind? But did be teach you 
about the body and resort of it ? Janaka said that 
he did not. Yajnavalkya : This Brahman has only 
one foot, O Emperor. Janaka: Then you teach 
us what you know about it. Yajnavalkya: The 
mind is the body and the undifferentiated ether is 
the resort of this deity. It should be meditated 
upon as bliss. Janaka: What is the nature of 
bliss? Yajnavalkya: The mind itself, O Emperor, 
is bliss. With the mind, O Emperor, a man fan¬ 
cies and WOOS a woman. A son like him is born 
of that woman and he is the cause of bliss. The 
moon who is the presiding deity of the mind, O 
Emperor, is a form of the Supreme Brahman. 
The mind never deserts him who knows thus and 
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meditates upon it. All beings eagerly approach 
him with o£ferings, etc. He becomes a god in this 
very life and is merged in the gods after death. 
Janaka: I offer you a thousand cows with a bull 
as big as an elephant. Yajnavalkya replied, ‘ My 
father held the view that one should not accept 
presents from a pupil without fully satisfying him.’ 

I ft ^ ^ 

q^TSSqrR qfqgi ^ ^ I 

qt qfrlgT 

^qtq fqq I miz ^qrqTqrqqq'^ iqq % 

^qRT qfdgT 

qfqfgqifq qqf?q |qq q m 

qq qqiqtfq ^qiq »rq€t 

%: ^ ftqrq qiirqqqq: fqqr ^sq?qq qiqgf^q 
II ^ II qqq ii \ li 

(Yajnavalkya said;) i^'Qjr^nT Let (me) hear indeed 
?r?i; that «T<i; which ^fil^ anyone (of your teachers) 9isr^a: 
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have told (taught) ^ you. Vidagdha 

the son of Shakala told, taught ^ me the heart 

% verily (is) Sfl Brahman. (Yajnavalkya:) ?I*ll as 

JinjRT^ one having a mother, one having a father, 

Sir^^gri^ one having a teacher ijtlirt, should tell (teach) ?l*rv 
■so that son of Shakal has told ?r you 

the heart % verily (is) Brahman. 1% Because 

what (one) may be, is the use fl% of one 

having no heart ? 5 But (he) told taught ^ you 

his «rmtrirq; abode, body srr%¥TB resort, support ? ^ Not 
(he) told, taught Jr fr% me. tjHflC This (Brahman) 
% verily O Emperor (is) one-footed 

Yajnavalkya W: that (you) tell, teach m ns % 
verily the heart indeed W^IrTSI*!, (is) abode, body 

the (undifferentiated) ether sri%ET resort, support 
Meditate qsrtf upon it as stability, ^ what 

(is) %tl?ri the nature of stability Yajnavalkya 

5 (He) said the heart ([W indeed O 

Emperor, the heart % verily (is) resting place, 

abode ^qfrrrq, of all ^JjcTIHtq: beings O Emperor 

the heart % verily (is) O Emperor 5ri%lT resort, support 

of aii ^rTRiq:^ beings. Because in the heart 
1551 indeed O Emperor all beings 

are sri%l%Hr^ established, dependent. 5^*1 The heart % 
verily (is) O Emperor qf*rq_ supreme, highest 5131 

Brahman, The heart 5!??% does not leave, deserts 

^ not «?5rtl him. All beings eager^ 

approach him. Being, becoming a god «l«5htr 
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_j, is merged in the gods who knowing 

thus meditates upon it. Janaka 

Emperor of Videha f said—(I) give, offer (you) 

a thousand (cows) ffer-SEWR: with a bull as big 

as an elephant. That Yajnavalkya f said 

i) my fq?ri father thought, held the view (one) 

should accept (presents) not ^trT without fully 

instructing, satisfying (him). 

Yajnavalkya said: Let me hear whatever any¬ 
one else of your teachers may have taught you.. 

' Janaka replied: Vidagdha, Shakala’s son, has 

taught me that PrajSpati (Hiranyagarbha) the 
presiding deity of the heart is Brahman. Yajna- 
f valkya : As one who has a mother, father and 

teacher to instruct him in life should teach, so has 
I , Shakala’s son taught you that Prajapati the deity 
: of the heart is Brahman. Because what is the use 

I of a person who is heartless ? But did he teach you 

■ about the body and resort of the deity? Janaka: 

No, he did not. Yajnavalkya : This Brahman has 
only one foot, O Emperor. Janaka: Then you 
teach us what you know about it. Yajnavalkya: 

I The heart is the body and the undifferentiated 
j ' ether is the resort of Prajapati. It should be 
j meditated upon as stability. Janaka : What is the 
I nature of stability ? Yajnavalkya : The heart is in¬ 
deed, O Emperor, stability. The heart, O Emperor,. 

i - 

I 





is the resting place of all beings. In the heart, O’ 
Emperor, all beings depend. Hiranyagarbha who 
is the presiding deity of the heart, O Emperor, is 
a form of the highest Brahman. The heart never 
deserts him who knows thus and meditates upon it. 
All beings eagerly approach him with offerings. 
He becomes a god in this very life and is merged 
in the gods after death. Janakasaid: I offer you 
a thousand cows with a bull as big as an elephant. 
Yajnavalkya replied: My father held the view that 
one should not accept presents from a pupil with¬ 
out fully satisfying him. 

CHAPTER FOUR: SECTION TWO 

sfT wff- 

Janaka f Emperor of Videha 

rising, descending from lounge, from throne said? 

Yajnavalkya ^ to you salutation be 
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wg+’?rrf^ teach, instruct W me. iff: He ? said— 

as % verily O Emperor going 

a long 3r«^I»Tq^ way, journey would secure, would 

„provide a chariot STT or siiarn. a boat so <5sr indeed 
q?nf*T: with these Upanishads (you) are 

(?rmff?r+WWrT) fully equipped (prepared) in 
.mind likewise being respected honoured 

wm: wealthy (you) have learnt the Vedas 

3?ET«lfT%«r?^: (and) told the Upanishads being 

separated, freed from this (body) W where 

will (you) go ? Venerable Sir ■STfJi, I know H not 

HW, that where nfifWTITiT (I) will go. Then % 
verily 3rft3[ I will tell ^ you ad, that where 

Trfips?TI% ^t% (you) will go. Venerable Sir 3sf)g 

tell me. 

Emperor Janaka of Videha descended from his 
throne and prostrating at the feet of Yajnavalkya 
said—“ 1 bow to you, Venerable Sir. Kindly teach 
.me.” Yajnavalkya replied—‘ As one wishing to 
make a long journey, O Emperor, should provide 
'himself with a chariot or a boat, so have you fully 
prepared your mind by meditating upon Brahman 
in many aspects as taught in the Upanishads. 
You are likewise honoured and wealthy and you 
have learnt the Vedas and been told the Upani¬ 
shads by the teachers. But where will you go 
■when you are freed from this body? Janaka said: 
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not know, Venerable Sir, where I shall go. 
Yajnavalkya said: Then I will tell you where you 
will go. Janaka said: Tell me. Venerable Sir,, 
graciously. 

^ fk- 

II R n 

% f Verily lyv; He this g^: being, deity who' 
(is) in the right ^^<5^ eye *IW (is) named, called 

Indha. (They) call ?rq[ m him Indra q^si indeed 

indirectly gall, this being, existing ^5^*1 Indha 

for garr: the gods lirr^fJrgi: (are) fond of indirect names 
as it were (and) dislike direct names. 

Yajnavalkya said—This deity who is specially 
located in the right eye is called Indha as he is- 
resplendent. Though he is obviously called Indha, 
his indirect name is Indra; for gods are, as it 
were, fond of indirect names and dislike direct 
names. 

[Vishwa (or Vaishwanara), Taijasa and Prajna 
are the names of the Self as identified with the 
gross, subtle and causal body respectively in the 
states of wakefulness, dream and dreamless sleep. 
The Self called Vaishwanara is described here.— 
Anandagiri.] 
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3T^<!§[r^S^T^ q§fr 

IT <?%s?%iT n qq> 

3fT^- 

NSS 

qqi %^: T^^ q:qq^5IT fftlT 

^f^^\ ^q?#qTf^qf qq5[T^^T^qfq q^qr^q qfq^qipT- 

.%mi fqq <?q?q^qT^3TftTT^T?q?i: il ^ n 

?r«r Now in the left eye this 

shape Qf person (is) his «|^ wife Viraj (matter), 

qq-. 'This ^Tl^tiSr: sky, ether qq: that q: which (is) qTsq^qq 
within the heart ?rqif: (is) their 5Ei??ttq: meeting ground, 
place of union, wq Now qqqi: of them both qggi; this 
' qrgrtl. food, means of sustenance the lump of blood 

qq; that q: which (is) within the heart, qrq Now 

q?»q>: of them both qiTfl this qtqfqfq wrap covering qiTcl, 
.(is) tliEit fq like 3Trqrq;tl, net-work q; which (is) 
within the heart, qrq Now qqq): of the two qqt this ^?qft 
the passage (is) qqx this nerve q: which qqRt% moves, 
■rises qt'iqt upward from the heart, qqq (It is) so 

qqr as %qr: a hair ftHr; split, divided into thousand 

parts, q^q Of this (body) qqt these qtqqs nerves qw 
named ftqi Hita qq^q are jrfHdqt placed, situated qjqfqq 
within the heart. qqn%: Through these qqtj; that (essence 
• of food) % verily wmqfq passes, flows qr^qq moving, 
flowing, qq nq. Therefore qq: this (subtle body) qqfq is. 
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lives on finer, purer food ^ as it were 

indeed than corporal, gross WRJTSf: body. 

Now that -which is situated in the left eye in 
the shape of a person is Viraj (matter) who is the 
wife^ of Indra (the vSelf called Vaishwanara), The 
couple are united in dreams in'the space which lies 
within the lump of flesh called heart. They are 
sustained by blood* which is in the heart in the 
forln of a lump. Their covering which is like a 
net-work^ is also in the heart. Their passage from 
dream to waking is the nerve that rises upward 
from the heart. This nerve is as fine as the 
thousandth part of a hair. The extremely fine 
nerves of this body are situated in the heart."* 
Through these very fine nerves the essence of :food 
passes in a flow. This gross body has fine food 
but the subtle body has finer “ food than gross 
body. 

[Notes— 1. Because both matter and its enjoyer, Indra, 
are objects of enjoyment. 

2. The food that is eaten is changed into gross and subtle 
forms. The gross form goes down and is excreted. The 
subtle form again is metabolised into two subtler forms of 
chyle under the action of the heat that is in the body. One 
subtle form of the chyle goes into blood and sustains the gross 
body that is made up of the five elements. The other subtler 
form of -the chyle is a lump of blood that sustains the fine 
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"nerves and the subtle body and consequently makes Indra». 
who is united with the subtle body, to live in the body. 

3. In the heart there are numerous openings of the nerves. 

4. These very fine nerves branch off to all directions like 
the filaments of a Kadamba flower. 

5. Dvivedanga explains that food when it is eaten is first 
of all changed into the coarse food which goes away down¬ 
wards and into subtler food. This subtler food is again divid* 
ed into the middle juice that feeds the body and the finest 
which is called the red-lump.] 

mm mm 

mm m^Jt rraf rrl 

sjiqi: ^ ^ ff ^ ff. 

^ ^ n | 

m ^ Jit 

3?qqfqfk II« II ^ 

wmmi^ II ^ n 

Of him (the sage united with the vital power) JTT’^T 
the eastern direction STTSft (is) the eastern mwf: vital 
power; the southern direction (is) the 

southern sriWT vital power ; STcfHl the western 1%^ direction 
(is) the western vital power ; the northern 

direction (is) the northern STT^STT: yital power 
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the direction above, upper the upper vital 

power; the direction below, lower (is) the 

nether STTOT: vital power ^T: all directions ail, 

various Sir^T: vital powers. That ij’GT; this Self 

(described as) W not this ^ not this ; (it is) 

imperceptible, incomprehensible % for (it is) compre- 

bended, perceived if not; undecaying, 1 % for 

(it) decays if not; Unattached, ff for (it) is 

attached ST not; unfettered, (it) is pained, feels) 

pain 5? not; suffers injury ^ not, Yajna- 

valkya f said I verily O Janaka (you) are 

5ri?r; possessed of, reached fearlessness. That 

=5rH3P: Janaka Emperor of Videha 5 said 

Venerable Sir! Yajnavalkya fearlessness 

may come 5 ^T to you m who has made known 

(accessible) ^r: to us fearlessness «T??: salutations 

be ^ to you this f^^T: empire of Videha this 

I «rf5^IT am (at your feel). 

The sage who has first attained the Vaishwa- 
nara, and then Taijasa the' Self united with mind 
becomes one with Frajna whose limiting adjunct is 
the vital power. Of that sage the eastern direction 
is the vital power of the east, the southern direc¬ 
tion is the vital power of the south, the western 
direction is the vital power of the west, the north¬ 
ern direction is the vital power of the north, the 
upper direction is the vital power of the Zenith, 
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the lower direction is the nether vital power, and 
all direction's are the various vital powers. This 
Self can be best described negatively. He is in¬ 
comprehensible, for he cannot be comprehended. 
He is undecaying, for he cannot decay. He is un¬ 
attached, for he cannot be attached to anything. 
He is never pained. He is never injured. You 
are possessed of fearlessness, O Janaka—said 
Yajnavalkya. Janaka, Emperor of Videha, said : 
May thdt fearlessness come to you who have made 
accessible to us that fearlessness by removing the 
root of ignorance created by the limiting adjuncts. 
Venerable Sir, I salute you, and offer you this 
empire of Videha and myself at your feet. 

CHAPTER FOUR : SECTION THREE 

^ II ? II 

Yajnavalkya smWT f went to Janaka 

King of Videha. He meant, thought SflH thus 
SI not 31^5^ (I) will say (anything). «I«I ^ Now 
Janaka King of Videha ^ and Yajnavalkya 

■i 
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hen, formerly talked wfafrif on the Agnihotra 

Yajnavalkya ^ granted, offered f him 
a boon, a: f He (Janaka), aif had begged, bad asked 
JTWtl., the liberty of asking (any questions) (Yajna¬ 
valkya) gave, granted him f that (boon). 

The King ’CfST'S^ asked first 5 him. 

[This section is introduced to prove the exis* 
tence of the Self* by removing the doubt raised 
against, It and also to establish the nature of the 
Self as pure, effulgent, one without a second and 
identical with Supreme Bliss and Intelligence. 
The story is here related as an eulogy on the 
knowledge of Brahman and indicates the way in 
which this knowledge is imparted by the teacher 
and received by the student.] 

Yajnavalkya went to Janaka, King of Videha. 
He did not mean to ask anything to the king. Now 
formerly there had been a talk between Janaka 
and Yajnavalkya on the subject of the Agnihotra. 
sacrifice. On that occasion, Yajnavalkya was 
pleased with Janaka’s knowledge on the subject 
and offered him a boon. Janaka chose for a boon 
the liberty of asking him any question he liked, 
and Y^ajnavalkya had granted him the boon. On 
the strength of that boon King Janaka first asked a 
question to Yajnavalkya. 


miST/iy 
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; q5?Tq^ 

f^^rftT^q^?i?(TP5qq II ^ II 

(Janaka asks) thus—Yajnavalkya **5(^*1. 
I this 5^: rnan (has) what light ? ? (he) said 

r O King the light of the sun. Indeed 

^ by this light of the sun «r«Tq. this (man) 

i sits, goes out, does work, (and) 

8 returns. Yajnavalkya ijttg: it (is) just so. 

I'' ' 

f Janaka asked Yajnavalkya, What serves as a 

( light for a man ? ’ Yajnavalkya said to the king 
f; that sun-light which is external and extra-corporeal 
I serves as a light for a man. ‘ It is by the light of 

i the sun that a man sits, goes out to the field or 

i forest, and going there works and returns the way 
I he went.’ Janaka said—-‘ It is just so, Yajnavalkya.’ 

pq 

^ il ^ ii 

: -(Janaka asks) thus—Yajnavalkya 

the sua «(?riwa having set this 555 ^: man 

(has) what light ? q9t Indeed the moon becomes 

his light. Indeed 5tftfggi' by the light =g»:?*T?ir 

I 

k-hK/':' .• , .. ■'... 
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of the moon it sits, goes out, does 

work, S[f?r (and) returns, Yajnavalkya 

qgrgi it (is) just so. 

Janaka again asked Yajnavalkya—‘ When the 
sun has set, what serves as the light for a man ? ’ 
Yajnavalkya said to the king, ‘ The moon serves 
as the light for a man after sunset. It is by the 
light of the moon that he sits, goes out to the field 
or forest and going there works and returns home 
in the same way.’ Janaka said—‘ It is just so, 
Ycijnavalkya.’ 

3TTf5[?^ fk^^- 

tl» U 

The sun having set mfa(5?=!T Yajna¬ 
valkya, thfe moon having set this 

man. l%Jl_--3?ni%: (has) what light ? SII%; The lire »Tgi% 

is his light, ^rfjisri By the fire ^51 indeed 

^RTHL this 3riW sits, goes out, does 5BW work, 

(and) returns Yajnavalkya i??!?!; it (is) 

just so. 

Janaka asked: When the sun has set, Yajna¬ 
valkya, and the moon has set, what serves as the 
light for a man ? Yajnavalkya replied that fire 
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<SL 


sscvcs 3s the light for 3. nian after the sun and 
moon have set. It is by the fire that he sits, goes 
out, to field or forest and going there works and 
returns home in the same vv^y» Janaka said " It 
is just so, Yajnavalkya.’ 

34>mTSS# q5=!rq^ ^511- 

li H II 


The sun having set qT^«r5?*I Yajna- 

valkya, the moon having set wsl the.fire 

having gone out, being extinguished this g^<a: man 

(has) what as the light ? iqW Indeed ain 
' speech (sound) ¥Ttn% is, becomes his satfa: ?r% light. 

«?a Indeed salfam by the light of speech (sound) 
he sits, moves about, does SBflT work, 

firaaaTa ^f?f (and) comes back. awta. Therefore % verily 
O Emperor when wfa even 55?: his own itbir: hand 
■sr not is distinctly known (seen) 3isf now aa if 

aftP sound 3^?% is uttered ?g-|-55rf% (one) can go, can 
reach «;a indeed tn? fl% there. Yajnavalkya qaa; 

it (is) indeed so. 


Janaka asked: When the sun has set, O Yajna¬ 
valkya, the moon has gone out and the fire is 
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extinguished, what acts as the light for a man ? 
Yajnavalkya replied: It is sound^ that acts then 
as the light of man. With the help of sound that 
acts as the light he sits, moves about and does 
work and comes back. Therefore, O Emperor, 
even when (as in the rainy season) all lights are 
blotted out frequently by the darkness created by 
the clouds ,and one’s hand is not distinctly seen, if 
a sound ^ is uttered (as for instance, a dog barks or 
an ass brays) one can reach his destination. Janaka 
said: It is indeed so, Yajnavalkya. 


[Notes—1. Sound stimulates the ear, its organ- This 
produces discrimination in the mind and by that a man is 
engaged in action. ' Thus man lives and moves in the world by 
the help of sound. Thus sound does the function of light and 
acts as light for man. 

2. As sound helps the ear so odour, etc., also help the 
nose and other organs.] 




The sun having set O Yajna¬ 
valkya, the moon having set WST the fire 

Jfns% having gone out, being extinguished 5rtf% speech 
having stopped, bushed this 5 ^; man 
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%L 


(is) united with what light ? (Yajnavalkya 
said) thus: 9ft?*rr The self indeed ^7^1% becomes his 
light, By light, by effulgence of the 

iself this (man) sits, ixioves about, 

does work, |[Jh (and) comes back. 


Janaka asked: ‘ When the sun has set, O 
Yajnavalkya, and the moon too has gone out, the 
fire is extinguished and the speech is hushed, what 
acts as the light of man ? ’ Yajnavalkya replied: 
The Self indeed acts then as the light of man. 
Then by the light of the effulgent^ Self he sits, 
moves about, does his work and comes back. 


[Notes-— 1. When all external lights^are blotted out and 
all activities of the eyes and other organs with their outgoing 
tendencies are stopped, it is the immaterial effulgence of the 
Self that helps a man to do everything. This light is different 
from all material lights, such as that of the sun, moon tbe 

stars, etc. and is not perceived by the eye. That this light is 

t 

fnot extinguished in deep sleep is proved by the fact that we 
jawako from deep sleep with the remembrance that we had a 
' happy sleep and were aware of nothing. This light does not 
belong to the body. Because even a blind man who has had 
his eyes taken out while dreaming sees things already seen by 
him and not unseen objects. Similarly in the case of remem- 
^brance, a person after closing his eyes remembers the things 
seen before. That this light is not bodily is proved by the 
fact that it is absent in a dead body. This light is not mental 
also. The mind being an object cannot have like the body 



CHAPTER four: SECTION THREE 




any light. Therefore, it is concluded that this light must be 
within the body and belongs to the Self. This light illumines 
all other objects but is never illumined by anything. It is 
Self-effulgent and eternal.] ' 


4^ ^ ft ^4 w^W 


(Janaka asks) thus which (is) the 

self? (Yajnavalkya replies) this being, self 

that (is) f^g'RWs united with the intellect, full of intellect 
5rTW5 (is) amidst the organs, self-efFulgent light 

within the heart (intellect) being, assuming 
the same, the like, the form (of the intellect) moves, 

wanders awi' along the two worlds (it) thinks 

as if ^grr«rT% (it) moves as if. f? Because ?l: it SJJWT 
being ?^Jr: the dream ^rasBHTilr goes beyond fWtf this 
world the forms of death. 


(Unable to decide' whether the Self is one of 
the organs or different) Janaka asks : ‘ Which is the 
Self?’ ‘This being which is united ’ with the in¬ 
tellect and is surrounded ^ by the organs (as a rock 
by the trees) and is the self-effulgent light ivithin 
the intellect.® It assumes^ the form of the intellect 
and wanders'^ along the two worlds, as if their 
King,® as if moving^ Being united® with dreams. 
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^T^oes beyond this world and transcends the various 
forms*' of death (such as work, ignorance, etc.). 

[Notes —'1. The Self is perceived as identified with in¬ 
tellect, as the planet Rahu is associated, with the sun and the 
moon. As a lamp is in darkness so is the intellect in the 
realm of perceptions- It is the intellect that perceives every¬ 
thing and other organs are verily its channels. On account 
of its transparent nature and proximity to Self it catches the 
reflection of the effulgent Self easily. Next to intellect is the 
mipd which reflects the light of the Self through the intellect. 
Next to mind come the organs that catch the light of the 
Self through contact with the mind, and lastly the body 
through the instrumentality of organs. Thus the Self succes¬ 
sively illumines with its own light the entire aggregate of 
body and organs. That is why the body and organs appear 
conscious as a jar placed in the sun reflects sun-light. 'hAs an 
emerald or any other gem dropped (for testing) into milk, etc. 
imparts its lustre to them, so does this luminous Self being 
finer than even the intellect imparts its light to the body and 
organs. But it resides in and is associated with the intellect 
and is innermost of them all. 

2. The Seif is different from the mpdifications of the in¬ 
tellect and the organs. 

3. As the Self is closely associated with the various func- 
tions of both external and internal organs it cannot be easily 
perceived as distinct from them, like a stalk of grass from its 
sheath. 

4. The light of the Self being pure assumes the likeness 
of what it illumines. When it illumines something coloured, 
it assumes the likeness of that colour. 
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^^^5. The Self leaves the body and organs and takes them 
anew repeatedly. 

'6. Assuming the likeness of the intellect the Self seemg 
to think just as light looks coloured through a coloured glass. 
Hence the people misconceive that the Self thinks. In reality 
the Self does not think. 

7. When wind moves and blows it is the Self that enables 
it to do so. Then the Self becomes like it and appears to 
move like it. But in fact the Self has no motion and makes 
no movement. 

S. The Self appears to assume the form of whatever the 
intellect, which it resembles, becomes. Therefore, when in¬ 
tellect is transformed into a dream, the Self also assumes its 
form. 

9. Death has no forms of its own. The body and organs 
are its forms. The Self transcends these forms of death on 
which actions and their results depend.] 




% Verily fT: that this 555 ^: man, individual self 

3rr«Iin*T; having been born attairhs, becomes 

identified with 5J?frrtl, a body is united, is connected 

with the forms of evils (the body and organs). ?T: He 
going out, departing dies discards, 

leaves the forms of evil. 

Verily the individual self on birth becomes 
identified with the body and organs which are the 


/ 



v^table forms of evil When it dies and departs 
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from the body it leaves behind those forms of evil. 


[Notes—L The body and organs being the support of 
merit and demerit are called the forrrjs of evil J 


SIT I ^51?? ^ 

^ =q i m 

qs^fq 5ET q5r 

qT5r^qT3[T^ ^ fqqfq mm 

^qtfqqr q^qf^qqi^ n q, n 


% Verily of that this person, individual 


self ^gr<f2 are iipr indeed ^ two abodes, states ^ 


this, present ^ and world, future life 


the intermediate the third the dream state. 

Staying, Being 6'f^5Rn^ at that intermediate state 


(he) sees both these places, states. ^ 


This ^ and the next world. Now 

he is ’T^JTHjIT: with whatever outfit (work, knowledge 

etc.) for the next world equipping, 

providing (himself) t^i^with that outfit, support ^3?^^ 

(he) sees both evils, sufferings ^ and 

blessings, joys. When he (self) ST?5arftrT% dreams 
taking away, being tinged with a little ’33r^ of 
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^tteis all-embracing, protecting, taking care of every- 

tbing ^<35^ of world, of life himself lcC^9T killing, 

making inert (the body) bimself building, 

creating, (a dream-body) by own vrWT lustre ^sf^by own 
light (he) dreams. Here (in this state) 

this 3^*^: person (individual) self becomes 

the light himself. 


The individual self has only two states, the 
one here in this world/ and the other in the next 
world.^ The dream state which is the third 
intermediate between the two. Being in that in¬ 
termediate state, the dreamer sees the two states of 
this world and the next. Whatever knowledge? 
work and past experience he may have as support 
for the attainment of the next world, he equips 
himself with them that are just ready for this end 
‘‘like a seed about to sprout, and he sees both the 
sufferings and blessings. When the Self is in the 
state of dream, he is tinged with the mass of im¬ 
pressions of this all-embracing world experienced 
in the waking state. In dream the Selr makes this 
body inert and himself builds up a new body 
composed of past impressions like one created by 
magic. That dream body which is a mass of 
impressions of the waking state is illumined by the 
light of the Self. This is the state of dreaming. 
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In this State of dream the individual self becomes 
self-effulgent^ witness and free from the contact of 
elements and their derivatives. 

[Notes—1. The present life that consists of the body, 
organs, objects and impressions which are now perceived by us. 

2. The future life which is experienced after the body, 
organs, etc. are given up. 

3. Dvivedanga uses a curious argument in support of the 
existence of another world. He says, in early childhood our 
dreams consist of the impressions of a former world, later on 

jthey are filled with the impressions of this world and in old 
age they contain visions of a world to come. 

4. Because dream is not entirely a new experience. It is 
most often memory of the previous experience of the waking 
state. 

5. In dream the Self becomes distinct from the body and 

organs like a sword drawn from its sheath. It is then un¬ 
related to anything, yet reveals everything and is realised as 
it is.l ,, 

^ ’em ^ ^ 

^ 

^ ft lUoU 

?r5r There (in dream) ‘^Wsn'frr are ST not chariots, 
ST not ?si-STT»Tr: animals, sr not »Tsm«r: roads, But ^31^ 
(the self) creates chariots, animals. qsi: roads. 




misT^^ 
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?l5r There are sf not pleasures, kinds of 

happiness, joys delights. But (the self) 

creates pleasures, gsf; joys srg^; delights, niagni- 

lied joys. There »r not are pools, 

tanks, rivers. ?rs| But (the self) 

creates ^SETIsgisi^ pools, tanks, rivers; t% 

because ?Tt he (is) 'Frit' the creator. 

In dream there are in reality neither objects 
such as chariots, nor animals (such as horses) 
yoked to them, nor roads for the chariots, but the 
Self creates,' the chariots, animals and roads. 
There are no kinds of happiness, no joys (such as 
those due to the birth of a son, etc.), no magnified 
joys in dream. But the Self creates the happi¬ 
nesses, joys and magnified joys. There are no 
pools, no tanks, no rivers in dream. But the Self 
creates the pools, tanks and rivers in the form of 
impressions. Because the self is the sole creator ^ 
in dream. 

[Notes —1. In dream the mental modifications which 
are nothing but the impressions of the experiences of the 
waking state only exist. These modifications are converted 
into the inpressions of chariots, etc., and appear as sense- 
objects by the stimulation of one’s past actions, which are the 
cause of their perception. Thase are in fact no real activities 
of the organs, no real objects to be perceived, only the mental 
impressions are seen as objects which have no existence 



apart from those palpable impressions. The constant light 
of the self, on account of the freedom from the bodj^ and 
organs, is fully isolated in dream like a sword separated from 
its sheath. 

2. The agency of the Self is merely figurative there. His 
agency simply consists in causing the activity that creates 
mental modifications representing those impressions. Direct 
activity is impossible in dream as there are no means of 
activity such as the organs.] 

^ I 

II U II 

(Regarding) this <5^ these, the following 
verses, mantras WRn5?r are (there). The golden, the 

radiant g^'g: Person, being lonely traveller, one mover 

putting aside, making inert the body 

in the dream ST^Sr: not asleep, awake taking 

pure, shining wf5l«rT5E!frn% reveals, watches sleeping, * 

dormant (impressions) again (he) comes,' returns 
55*n*rf^ to the place, to the state (of waking). 

On this subject just treated of the'following 
mantras are there: The golden person who is a 
lonely traveller through waking and dream states, 
this world and the next, makes the body inert in 
the dream. Being possessed of constant vision he 
never falls asleep but remains eternally awake. In 
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he takes pure impressions^ of the mind that 
are asleep and reveals them through his constant 
vision. Again he returns to the state of waking. 

[Notes^— 1. Mental modifications of external and internal 
things that have ceased to exist in their own forms appear as 
impressions.] 

m nun 

The golden g??*!; person, Being lonely 

traveller (and is) immortal preserving, guarding^ 

worthless, andean, extremely loathsome frafPgJi nest 
(the body) sri^«r by the vital power wandering, 

roaming outside, out of the nest, the body 

immortal W: he goes wherever (he) desires. 

The golden person is immortal and a loneljf 
traveller through the waking and dream states. In 
dream he guards * by means of the vital power 
having a five-fold function, the body that is 
extremely loathsome as it consists of many filthy 
things ; but being immortal he wanders ® out of it 
whenever he desires.* 

[Notes — 1. Otherwise it would be considered dead. 

■ i i2. Though he stays in the body in dream he then keeps 
no connection with it likedhe ether in the body. 

24 





. 3, Whatever things he desires he gets them in the form 

of impressions.] 


%5[qT^ qqifq ii^^i! 

In the dream state the shining one, the 

golden person ^tUTTSf; attaining higher (and) lower 

(states) puts forth, assumes innumerable, mani¬ 

fold ^glRtr forms, shapes a’rT sometimes *n^4Tt«T! rejoicing 
with women " 3 ^ sometimes laughing 

even seeing terrible, frightful (sights). 

In dream the golden person attains higher and 
lower states such as gods and animals, and 
assumes manifold shapes in the form of im¬ 
pressions. Then he rejoices sometimes with 

women, laughs sometimes with friends, sometimes 
even sees terrible sights (such as lions and tigers). 

^n^iqqs^q q5qf?ti ^ i q^qfq q;^5lrfq i i qissqq 
^q^qT|: I ^ 1 

^ ^ qifq iq SfTJffqJiqi^ 

qrfq m 

II II. 

(People) see his ?rWT?TJ^ play, sport sr not 

anyone sees him. 'WI^: (Physicians 
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:and others) say *1 not (one) should rouse, should wake 

^l^him (a sleeping man) suddenly, violently. (If) 

he (self) 5T not gets, finds that (the proper organ) 

^ indeed (the body) is, becomes difficult to. 

remedy (doctor or treat). However indeed Wf*: 

(others) say, hold thus his this, (dream) 

(is) the waking state. % For (one) sees 

in dream rJTf% those 'qTR which (he sees) 3rW<t in 
the waking, ?fW There (in the dream state) this 

man himself is 3?ni%: light (self-luminous). 

Venerable Sir, tg; that I offer, give (you) 

a thousand (cows), Teach, instruct (me) about 

Jiberation 'SKV^Jl, beyond iggf: this. 

People «ee the play consisting of the villages, 
•etc, conjured by the Self, but none sees him. 
Physicians and others say that a sleeping man 
•should not be roused * violently. If the Self that 
ds outside the body in dream does not get back 
to the proper organ through which it went out, 
the body will find it difficult to treat it.^ There 
are others who hold that the dream state is the 
same as the waking state; for one sees in dreams,, 
only those objects (such as elephants, etc.) that he 
sees in the waking. It is not so ; because in dream 
the organs are at rest.^ In dreams the Self him- j 
self undoubtedly becomes luminous. Janaka said » 
to Ysjnavalkya: I offer you a thousand cows. 
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enerable Sir, I request you to teach me more 
about liberation. 

[Notes —1. Because in dreams, the Self leaves the body 
of the waking state through the gates of the sense-organs and 
stays outside. 

2. If the Self does not get the right organ to re-enter the 
body it may misplace their functions. If such a case happens 
then it may result in blindness, deafness and other serious 
defects. 

3. One dreams only when organs cease td function.] 

qri I 

^ 

II 11 


V- 

That this (self) % verily enjoying (himseif)^ 
roaming, sporting merely ?:|T seeing (results of) 
good ^ and tTRq evil (stays) in this ^pP5r^T% 

highest serenity, profound sleep 5^: again 5Srf^f^ hastens back 
retraces its steps Jrf^’ETTT^' in the inverse way as he 

went indeed ^^URTr^T for the dream state. There 

whatever he (self) sees, witnesses by 

that ^«IT% is not followed, unaffected. % For 

this 3^^: Self, Being (is) untouched, 

Yajnavalkya. It (is) ^ indeed so. 
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Venerable Sir. that I offer, give (you) 

a thousand (cows); teach (me) indeed about 

iliberation beyond this. 

The Self in dream enjoys himself by having a 
sight of his friends, etc. and sports in various ways 
and experiences fatigue due to it and merely sees, 
ibut, does not enjoy pleasure and pain, the results 
•of good and evil actions. Then he goes to pro- ,' 
found sleep where he gets profound serenity 
.From sleep he retraces his steps to bis previous' 
•state—the dream—in the same- way as. he went, 
iln dream the Self is unaffected by pleasure and 
pain. There he simply witnesses them but never 
-enjoys them. Because the Self is by nature .un¬ 
touched.^ Janaka said to Yajnavalkya: It is 
indeed so. Venerable Sir. I offer you a thousand 
•cows for what you taught me. Please teach me 
more about liberation itself. 

[Notes— 1 . In the waking state the Self owing to its ; 
^contact with impurities due to innumerable activities of the | 
ibody and organs does not get purity and peace. He discards ' 
them in dreams and gets a little joy there. But in deep sleep 
ihe gets the highest serenity. Activity is not the nature of 
Self, because activity is absent from him in dreams and 
;profound sleep. In waking state activity is superimposed on ^ ' 
►the Self and so he has no peace. r 






2. If the Self actually does anything in dreams, he would; 
be bound by it, and it would follow him even in the waking.. 
But it never happens so in everyday life. It is a well known? 
fact that a man is not followed by deeds done in dreams. No¬ 
body considers himself a sinner on account of the sins com* 

. mitted in dreams; nor do people who have beard of them 
condemn or shun him. Hence the Self only appears to be do* 
ing things in dreams, but actually there he has no activity. 
An action is caused by the contact of body and organs, which 
have some shape, with something else which also must have 
shape. A formless thing is never seen to be active. The 
Self being formless can have no activity.] 

^ ^ri ^ ^ 

dfsf 

il II 

?T: That q:«t! this (seif) % verily in this 

dream enjoying moving about, roaming merely 

seeing, witnessing *9 the good and tfUTH bad 

(results) hastens back, returns g*r: again 

as he came in the inverse way indeed f5p??rr*r 

to the waking, fl: He is ?r5|sg'T?r?r; not followed, not 

affected ^ by that whatever qrT«tf?t (he) sees ?nsr 

there. % Because this person, Being WWW: f%' 

(is) untouched. (Janaka said) Yajnavalkya 
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It (is) <5^' indeed just so. ?l: That I 

Venerable Sir give (you) a thousand (cows). 

Beyond this speak on f%wr^t«r about libera¬ 

tion «;!l alone.. 

Yajnavalkya said : That being enjoys himself, 
moves about and merely witnesses the results of 
his good and bad actions and then returns in the 
inverse way to his previous state—that of waking. 
He is not affected by whatever he sees in dream. 
Because this being is by nature unattached. Janaka 
said : It is indeed so, Yajnavalkya. I give you a 
thousand cows, Venerable Sir. Kindly speak on 
more about liberation alone. 

^ 5fT ^ 

m ^ 11 u 

ft: That % verily this (self) in this 

waking state enjoying wandering, roaming 

merely seeing ^ merits =3 and demerits 

hastens back again srrasqtqji:, as he came 
in the inverse way to the state of dreamless sleep 

tew only. 

Yajnavalkya said: He enjoys himself and 
wanders in the state of waking, merely seeing the 
merits and demerits, but does not' do them actually 
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on account of his nonattaclied nature, and hastens 
back in the inverse way as he came to his previous 
state of dreamJess sleep. 

[Notes —1. He is not pursued by the good and bad 
results of the waking state as he is distinct from the attributes 
of the three states. These relative attributes do not belong to 
it per se and are superimposed by the limiting adjuncts due to 
ignorance. Agency which really belong to the body and 
organs is figuratively attributed to Self. Desire and work ar^ 
attributes of non-Self, never of Self.] , 

II II 

fit?; That just as a large fish 

swims 3 ^ to both the banks "at eastern right 'a and 
western the left so ssraR, this 5 ^; (infinite) 

Being, Self ^T^dafrar moves about «jaT these two 
states WffcTJi: a the dream state a and the waking 

state. 

[The idea set forth in the above passage is 
illustrated in the following passage.] 

As a large fish swims freely to both the right 
and left banks of a river, is never swayed by the 
J intervening currents of water but rather stem them. 
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SO the Self moves about in these states of dream 
and waking, 

* 

wti: m m f^t! >^^14 5^ 

Wlftl w \%\\ 

That (the example is) ^5iir just as a hawk 

or a falcon, swifter kind of hawk flying 

^T%T^ in this (external) sky «rTP^: (becomes) tired, (is) 

exhausted stretching 'TOT the wings indeed 

'is bound, * directs itself towards for nest, for abode of 

(perfect rest t;gr so this being, individual 

self runs, hastens for this (sleep) state 

^ where gW: (being) asleep ^ not desires, craves 

any desire sees, dreams ^ not any 

dream. 

As a hawk or a falcon roaming in the external 
sky, is fatigued and stretching its wings directs 
itself towards its abode of perfect rest, so does the 
individual Self in order to remove his fatigued 
hastens to the state of sleep where he falls asleep 
and desires no more desires and dreaims no more 
dreams.^ 

[Notes— l. Fatigue is due to exertion caused by his 
•actions with their factors and results. 
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2. In deep sleep the individual Self distinct frotn all re¬ 
lative attributes and devoid of all exertions of actions is united 
with Supreme Self. 

3, Waking experiences are considered by the Upanishad 
to be mere dreams* As Aitareya Upanishad (3. 12) says— 
The individual Self has three abodes—the three states which, 
are all dream.] 

3ir«I p?#! 

qq ^ q?q^ ;^S^q 

qrql ii ii 

SJ5f?T Of him (dreamer) m: those <?ni: these % verily 
rasIstT are sfl^:, nerves, veins tTW named fftll: Hita 3*Tf so 
«r%S‘r fine as %S!T: a hair ftlW: split, divided ¥Ifi3rair 

into a thousand parts full of white «Tt5n*I of blue 

of brown fre?nEJT of green of red (serums). 

^«r Now when (in dream) him (dreamer) frf??! 

(they) are killing as if msT^rf are overpowering fSf 
as if an elephant fNfiqtrfw is chasing, is pursuing 

S[W as if ’ia(% (he) is falling as if in a pit, in a 

well srra^ in the waking ?T?I. whatever fear, objects of 

fear i?ig, indeed qtrgra (one) sees. (one) conjures 

there by ignorance. And when (in dream) 

a God f^T as it were Tt^TT a King as it were 
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(or) thinks, imagines i|;i% thus. this (Universe) 

(is) myself verily (I) am all <5T: that (the 

identity with all) «l^*T (is) his tRSR: highest world,, 

state. 

There are in the body of the dreamer those 
nerves named Hita,^ which are so fine as the 
thousandth part of a hair. Those nerves are full 
of w'hite, blue, brown, green and red' serums. 
(They are the seat of the subtle ® body, the store¬ 
house of past impressions.) Now in dream one 
conjures as if he were being killed or over-powered 
by enemies, or he is being chased by an elephant,^ 
or he is falling into a well, in short, fancies 
through the past impressions created by ignorance 
those objects of fear he has e.xperienced in the 
waking. And in dream one considers himself a 
god,* or a king as it were. But when ignorance is 
extremely attenuated he realises that he is this 
Universe and comprises all. That identity with; 
all is his highest state.* 

[Notes— 1. These nerves are referred to in 2. 1, 19 and’ 
4. 2. 3. 

2 . Sankar says that the colours of the serum are many 
and various due to the inter-mixture of wind, file and phlegm 
in various proportions. Ananciagiri observes that excess of 
wind turns the serum (neel), excess of file (pingal), excesi?’ 
of phlegm white (Shukla), scarcity of biles (Harit), and! 



equality of elements (iohita)> Anandagiri then quotes a 
verse of Sushruta (an authority on, Ayurveda) which means: 
I {Aruna) veins carry wind, (neela) veins carry bile, (rohini) 

I veins carry blood and the white (gouri) ones carry phlegm, 

i Dvivedaiiga explains that if phlegm predominates qualified by 

I wind and bile, the juice in the veins is white; if wind predomi¬ 

nates qualified by phlegm and bile, it is blue; if bile predomU 
nates qualified by wind and phlegm, it is yellow; ifyvind 
i and phlegm predominate with little bile only, it is green; and 

if the three elements are equal, it is red. ♦ 
j; 3. The subtle body, which has its seat in the nerves is 

J extremely fine and is transparent like a crystal. But on ac- 

I count of its contact with the serums in the nerves, it becomes 

i’ 

r modified under the influence of past merit and demerit and 

manifests itself as impressions which take the form of women, 
chariots or elephants, etc. in dream. 

4, These objects are not really there. They are the 
j manifested images of past impressions. 

I 5. On account of impressions generated by meditation on 

[ the gods prevailing in waking. Now ignorance decreases and 

j .knowledge increases. 

f 6. This is the state of liberation in which ignorance is 

I totally eliminated and knowledge reaches its perfection* 

i When one views ..the Universe as other than himself even by 

i , a hair’s breadth, one is in ignorance and not in perfect 
I .knowledge.] 

; 5^: RTlNTSSrRHT ^ ^ 

i: 
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Sl 


?I?l. That (the identity) this (is) % verily WW his 

form, state «r%’8^1< = ) free from desires 

free from evils (merits and demerits) fear¬ 
lessness. «« That W as (a man) fully embraced, 

united by the dear ftwi wife knows H not 

anything WH. external H not internal tCttll so 

this Self fully embraced, united STI^ 

by the supreme 'W'RW«tI self knows st not Ofe^*T anything 
snpil. outside external ST nor 9rr5>?H:tI, internal, within, ticl. 
That (is) % verily ’STW his ^^*1, form, state 
satisfied of desires, with desires fulfilled with the 

desire of self, WRPWff desireless ?r)®PI'ffV5[ devoid of grief. 


[This passage directly points out the liberation 
which consists in identity with all and is beyond 
desires and grief.] 

This identity with all is the highest state of 
Self. This state is devoid of merits and demerits- 
and is free from all desire and fear. As a man 
fully united by his dear wife, knows nothing exter¬ 
nal or internal, so this individual^ Self fully unified 
with the Supreme Self knows nothing outside or 
within himself. That is his highest state in which 
all desires' are fulfilled and only the desire of the 




:iSelf remains. This state is beyond desires. It is 
also beyond grief 

[Notes —K The separatipn of the individual Self from 

Supreme Self is like the rejection of the moon in water 
" from the real moon. 

2. Because the desire of Self comprises all desires. 

3. In waking and dream objects are, as it were, separated 
(from the Self. So they are desired as such. But in deep 
sleep ignorance being undifferentiated cannot project the idea 
of difference.] 

3T5r qimsqraT ^a[T 

Iff I m mfh 

Here, in this (state) f^r a father »TSt% is wfwi 
no father, mwi a mother (is) «T»rr?II no mother, the 

worlds (are) «r5fN»T: no worlds, the gods '0Tq?rr: (are) no 
gods, the Vedas (are) 'ST^qi: no Vedas. Here, in 

this (state) a thief is no thief, 

a murderer (is) ssr^JJTfr no murderer, Ttl^S^qT: (= ■gtranrST:) 
a chandal (is) 'ssr’ginr^: no Chandal, ( = g^i^:) 

a Pulkasa (is) SBr*ir<N»<T: no Pulkasa, ?8Wt(r: a monk (is) 
^rsnriirJ no monk, rTTOfT; a recluse, a hermit (is). nr^nTtlT: 
no hermit, untouched, unaffected by good 
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•owtron, untouched, not followed by bad 

action: % for ?r?ft then (Self) is beyond 

all grief of heart. 


[The text asserts that though desire, grief and 
fear do not exist in deep sleep the eternal effulgence 
of the Self is certainly present then.] 

Since in profound sleep, the Self attains a 
state that is free from desire and fear, merit and 
■demerit, therefore in that state, a father is not ^ 
a father, a mother is not a mother, the worlds ^ 
are not worlds,* the gods ‘ are no,t gods, the Vedas 


are not Vedas. In deep sleep, a thief is not a 


thief, a murderer is not a murderer, a chandala “ 
is not a chandala» a Pulkasa’^ is not a Pulkasa, a 
monk is not a monk, a recluse is not a recluse. 
The Self in that state is neither unaffected by good 
or bad actions done in this or previous life; 
because the Self is then free from the woes* 
abiding in the heart." 


[Notes —1. Fatherhood, motherhood, sonhood, etc. are 
relations based on actions from which the Self is dissociated 
in deep sleep. Therefore in that state these relations cease to 
■exist. 

2. Which are attained or to be attained by sacrifices. 

3. Owing to dissociation from the rites the worlds cease 
4o exist. 

4. Gods are a part of the rites. 
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5. Because the Vedas that form part of the rites are thei» 
transcended. 

6. One born of a Shudra father and a Brahman mother* 

7. One born of a Shudra father and a Khatriya mother. 

8. Desires for wished-for objects are turned into woes 
in the absence of those objects. 

9. The lotus-shaped lump of flesh which is the seat of the 
internal organ—intellect.] 

^ ^ Jiff 

11 II 

% Verily it (Self) H not sees «rgr because 

% although seeing ag; it g not qrsftr% sees % for 

fgrrftgr)*?: loss of sight, of vision of the seer sr not 
takes place, happens wf#fr?%?srRi; due to imperishabi¬ 
lity. 3 But there is g not tig that second 

other (object) different, separate aW: from it 

gg which (it) can se^, can perceive. 

The Self verily does not see in the state of 
profound sleep. The sight of the seer is im¬ 
perishable and its loss never takes place.*' Though 
the Self retains its sight in deep sleep, it cannot 
see with eye. Then the eyes and their forms 
being unified there is no second ^ object (different; 
from Self) that it can ^ee,(perceive). 
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[Notes —1. As the fire never loses its character of burn¬ 
ing, and the sun its nature of shining, so the Seer, the eternal 
Self, does not lose its power of sight in deep sleep as in waking 
and dream. 

2. In profound sleep the individual Self is embraced by 
the Supreme Self, and so the organs and their objects are uni¬ 
fied, in the unmanifested ignorance which still persists then.j 

4 ^ ft ^3^' 

w II II 

% V-erily cHF it (Seif) not {31511% smells because 
^ although fiisrq; smelling <lcl. it sf not f^Srr% smells ; {% for 
loss, absence sn^: power of smelling sn^: of the 
smeller si not 1%?!^ takes place ^%*Tlf%ewrd: due to its 
imperishability, g But Hg that tfrfwiT second other 

(object) different, separate HrU from it irg. which 

i^srg (it) can smell. 

The Self verily does not smell in the state of 
profound sleep. The smelling power of the smeller 
is imperishable and its loss never happens. Though 
the smelling power is still there, the Self cannot 
smell through the nose. The nose and smelling 
are unified in unmanifested ignorance, there is no 
second object (different from the Self) which it can 
smell. 


25 
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4 m ^ ft 

ft?I^sft^Tftlr^T5r g ?!^“ 

wv^w 

% Verily 5^; it (self) ^ not 5r?I?ra tastes *T?i: because If 
although T^r^rq;. tasting Hci: it iT not tastes ^ for 

f^<rfW)7: loss, absence 5f?r?rH: power of tasting ??!JT^g! of the 
taster ST not happens «n%Hlf!(rf3frft due to immortality. 

5 But there is sf not that second 

other (object) separate, different HcJ: from it 

which (It) can taste. 

Verily the Self does not taste in the state of 
profound sleep. The tasting power of the taster is 
imperishable and its loss never takes place. 
Though the tasting power then exists, the Self 
cannot taste then through the tongue. Tongue 
and its object being unified then in unmanifested 
ignorance, there is no second object (different from 
Sdf) which It can taste. 

^ m 5r ft 

II II 

% Verily It (Self) 5f not speaks because 
% although speaking ^<1. It ?T not speaks; % for 





loss power of speech of the speaker !f 

never takes place due to imperishability. j 

>3 But there is *r not ?fti; that second STSifcjr ’ 

other (object) different, separate 5I¥r; from it. i 

which (it) can speak. 

Verily the Self does not speak in the state of ; 
profound sleep.. The speaking power of the i 
speaker is imperishable and its loss never happens. 7 

Though the speaking power then exists, the: Self I 

cannot speak through the vocal organ. The vocal j 
organ and the object of speech being then unified i 
in unnmnifested ignorance, there is not that second ,■ 
object which It can speak. ( 

II II i 

% Verily ?r5t It (Self) 5T not JZtsfn% hears because 
^ although hearing erqf It ^ not >st»!nt% hears; ffVor 

f3r*T^5fhl; loss, absence ^?r: of the hearing power of the ' 
listener, of the hearer 5f not takes place j 

due to imperishability. 5 But »r not ?r%r there is that 1 

second other (object) different, separate 

from It which (It) can hear. 

. Verily the Self does not hear in the state of ; 
profound sleep. The hearing power of the hearer 
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is imperishable and its loss never happens. Though 
the hearing power then exists the Self cannot 
hear through the ear. Ear and its object being 
then unified in unmanifested ignorance, there is no 
second object (different from the Self) that It can 
hear. 

\\ \\ 

% Verily gr?l. It (Self) ff not thinks because % 
although thinking ?!?[, It thinks sf not. f|' For 

absence, loss Jm: of thinking power of the 
thinker happens «T not due to imperishabi¬ 
lity. % But there is tT not cTtl, that second 

Other (object) separate, different ?r?T; from it 

which (it) can think. 

* Verily the Self does not think in the state of 
profound sleep. The thinking power of the 
thinker is imperishable and its loss never happens. 
Though the thinking power exists then, the Self 
cannot think through the mind. Mind and 
thoughts being then unified in original ignorance, 
there is no second object different from Self that 
It can think. 
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^ ^ ?15I H ft f=5|«5|; 

f^qft^qt ft?l^sftq[TtoT^ ^ ?f^- 

s?qftw II II 


% Verily ?nt It (Self) <E?!fr% touches 5T not because 
^ although touching It ^3S[r% touches sf not. % 

For loss ??a'; of touching power ?srg: of the toucher 

happens H not ?rf%Jrrf^5ricF due to imperishability. 5 
But there is ?r not rl^that second other 

(object) separate, different rt?!; from It «TfI. which 

(It) can touch. 

Verily the Self does not touch in the state of 
profound sleep. The touching power of the 
toucher is imperishable and its loss never happens. 
Though the touching power exists then, the Self 
cannot touch through the skin. Skin and its object 
being then unified in original ignorance there is no 
second object different from the Self that It can 
touch. 







% Verily ?rq; It (Self) far3rRn% knows ^ not «Tfr. because 
% although knowing ?rff. It RSTTHTR knows H not. 



For loss, absence of the knowing power 

of the knower 5T not takes place 

due to imperishability, g But Stf^rT there is sT not rtcf, that 
second other (object) separate, different 

rtar: from It which f^STtsfitng (It) can know. 

Verily the Self does not know in the state of 
profound sleep. Xhe knowing power of the knower 
is imperishable and its loss never happens. Though 
the knowing power exists then, the Self cannot 
know through the mind- Mind and its thoughts 
being then unified in original ignorance there is no 
second object different from the Self that It can 
know. 

When (in waking or dream) k verily there is 
’ssft^^ another, something else, a second thing as it were; 

one can see the other, something; 

one can smell the other, something; one 

‘ can smell the other, something ; one 

can say the other, something; «r?3r: one can 

hear the other, something ; one can think 

the other, something ; one can touch 

the other, something : '?r«T: one can know 

.something, the other. 
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As in the waking or dream V there is a second 
thing differentiated from the Self, as it were, 
presented by ignorance, so then one thinking of 
one’s Self different from that thing can see the 
other, can smell the other, can taste the other, can 
tell the other, can hear the other, can think the 
other, can touch the other and can know the other. 

[Notes—1. In profound sleep there is nothing different 
from |he Self so the Self then knows no particulars. But un¬ 
differentiated ignorance does persist in deep sleep.] 

ii ii 

(As) water, ocean one (so) the seer, self 
one without a second, This (is) the world 

(state) of Brahman O Emperor. Yajna- 

valkya instructed, taught him (janaka). 

This (is) its (of the individual self) supreme, 

highest ^T%: goal, attainment, This (is) its 

highest, supreme success, splendour, tri?: This (is) 

its supreme, highest world. * 15 ^: This (is) its 
supreme bliss. ^5^TT5T Other beings 

live Wt?ITff on a fraction, on a particle ^ indeed 
of this «IISTS«C?’!I bliss. 



WtST/f 
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In profound sleep the Self becomes free from 
all limiting adjuncts and relations and remains 
f like the ocean, one^ without a second. This is the 
V world that is Brahman, O Emperor. Thus did 
Yajnavalkya teach janaka: of the individual Self 
this is the highest goal, the highest splendour,the 
highest world,* the highest bliss.* Indeed all other 
beings from Hiranyagarbha down to men live 
on fraction* of this supreme bliss. 

[Notes — L Because ignorance that creates multiplicity 
and thereby presents things other than the Self is then at rest. 
Therefore there is no second entity different from the Self to 
be seen. 

2. Because this is natural and others are artificial. 

3. Because other worlds are the result of past work and 
are impermanent. But this world is permanent and not attain- 

* able by action. 

4. Because sense-pleasure is momentary, and this bliss is 
everlasting. 

5. Put forward by ignorance and perceived only during 
the contact of the senses with their respective objects. 
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5Tr5fT ^ ^ m ^^^5|T?!TqT- 

^ 2g?!qT5!TJi^afRRR-^T: ^ flSfTq^- 

^ 3TR?^ m ^4tsff^;^S5FTqf^s?l ^ ^ 

a^Rfgri: ^ str?^ ^ar 

^?tf5Rts§i^^sf;Tq?:^s%q qR srRsgr r 

’srtst c^griR^ 

ftoq f ?niR5q^ f^«?qNqjT^ 

^T3!T qis^q ^?#fc[f?l Tl II 

♦ 

fT: He H'. who is perfect of body, h^-ving 

no physical defects prosperous, provided with luxuries, 

of men wf^qm: ruler, lord ws^qiH. of others 
^qSTHJT: surrounded with all fng®q%: human 

enjoyments ?l: he (is) qw: highest, supreme WSTsq: joy 
^g^qiqrm. of men. ?sr*T Now tq; that ^ which (are) 
a hundred times 'SRfqT! the joys of men vr^t one 

(measure) «fT5T?t(: of joy fqgqrm of the Manes I%W^RBT*TrtI. 
who have conquered the world (of theirs). qf«I Now W: that 
^ which (are) a hundred-fold qrisfpgt: the joys fq<p!fT>( 
of the Manes ^agflqq«TTq;^ who have conquered the world 
(of theirs) i^cp; one (measure) of joy of the 

world of the celestial "minstrels, qr*! Now ?T: that ^ which 
(are) qnarJI, a hundred-fold STTST^qT; the joys of the 
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world of the .celestial mitistrels (is) one (measure)' 

of joy of the gods by actions ^ who 

attain godhood sp^^rTT by action : ^rsqr Now 

that ^ which (is) a hundred timesthe joys- 

of the gods by action (is) one measure 
of joy ^rvST!5T^’^T5rTJl, of the gods by birth ^ and m (of one) 
who (is) well-up in the vedas sinless- 

^spTJ^g'gr: not overcome by desires, Now that ^ 

which (is) a hundred times the joys 

^’cTrsfTJi of. the gods by birth q;^: (is) one measure 3Tl5r;?i5[: 
of joy 5IarRfH^l^: in the world of Prajapati (Vdraj) 'grand 
«r: (of one) who (is) well-up in the Vedas 

sinless free from desires, Now m that ^ 

which JCrgrH, hundred times the joys 5r5rrqT%^T5p: 

of the world of Prajapati (is) one measure ^R?!g[r: of joy 
of the world of Brahman (Hiranyagarbha) ; ^ as 
well as (of one) who (is) well-up in the ShriUis 

("Vedas) sinless not overcome by desires. 

Now this indeed (is) tr?37: the supreme 
bliss Yajnavalkya f said O Emperor 

151 ^: this (is) the world of Brahman. That 

I Venerable Sir offer, give (you) 

a thousand (cows). Teach (me) beyond this 

jqw indeed RWTWR about liberation. f At this (request) 
Yajnavalkya got afraid (thinking) 

i|iV 7 R^ intelligent ^HTSTT King should prevail upon,, 

should constrain m me with all fr% (my> 

conclusions (knowledge). 


mtsT/f^ 


CHAPTER FOUR : SECTION THREE 3 

[This passage conveys an idea of the Supreme 
bliss of Self-knowledge as a whole through its parts, 
as of a rock of salt through its grains.] 

He who has no physical defects and is provid¬ 
ed with luxuries among men, the lord of others, 
and surrounded with all human ^ enjoyments, is the 
supreme joy® among men. This human joy in¬ 
creased a hundred-fold equals one measure of joy 
for the manes who have conquered their world- 
That joy of these manes who have conquered their 
world increased a hundred-fold equals one measure 
of joy in the world of the celestial minstrels. That 
joy in the world of the celestial minstrels increased 
a hundred-fold equals one measure of joy for the 
gods by action—those who have won their godhood 
by actions (such as the Agnihotra). T.hat joy of 
the gods by action increased a hundred-fold equals 
one measure of joy for those who are gods from^ 
their very birth as well as that which is experienced 
by one who is well up in the Vedas, without sin and 
not overcome by desire^. That joy of the gods by 
birth increased a hundred-fold equals one measure 
of joy in the world of Prajapati (Viraj) as well as 
that which is experienced by one who is well up in 
the Vedas, without sin and not overcome by desires.. 
That joy in the world of Prajapati increased a 
hundred-fold equals one measure of joy in the 
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world of Brahman (Hiranyagarbha), as well as 
that which is experienced by one who is well up in 
the Vedas, without sin and not overcome by desires. 
This indeed is the Supreme bliss.^ This is the 
world that is Brahman, O Emperor, said Yajna- 
valkya. Janaka said, “ I offer you a thousand 
cows, Venerable Sir. Kindly teach me more about 
liberation.’’ At this request Yajnavalkya got afraid 
lest this intelligent emperor should prevail upon 
bim to possess all his knowledge. 

[Notes— 1. Excluding enjoyments of heaven. 

2. The identity of joy and the eiijoyer points out that this 
joy is not different from the joy of Self. It is indeed the joys 
of vSelf. The lower degrees of bliss have emanated from the 
:Supreme bliss in the form of subject and object. 

3. Doing what is prescribed by the scriptures. 

4. Veda Vjasa also says in the Mahabharat (12. 173* 47) 
“The sense*pleasures of this world and the supreme joys of 
heaven are not worth one-sixteenth part of the bliss that 
comes of the cessation of desire.”] 

^ II II 

That this (self) % verily in this 

dream state ?rari enjoying himself roaming, moving 

about . S|r merely seeing, witnessing 'g merits ^ and 

gum demerits jg: again hastens back 5ir%sgim 
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as he came in the inverse way to the 

waking state indeed. 

And Yajnavalkya said; The individual Self 
enjoys himself, moves about and merely witnesses- 
merits and demerits of his actions in dream, and 
then hastens back in the inverse way to his previous 
state—the waking. 

IR'a II 

That «iari just as a cart fully loaded 

goes on, moves on cracking so 

this embodied ffTtSTI Self presided over, 

revealed by Jir%H by the all knowing, by the Supreme 
Self goes making noises, groaning when 

thus VfStra (he) is 3>e^-'3P5Wl# gasping for breath (at the time 
of death). 

[The passing of Self from this body to the next 
as from dream to waking is illustrated as follows :] 

Just as a cart, fully loaded, moves on cracking 
under the load, so does the Self that is identified 
with the subtle body, revealed by the Self-luminous 
Supreme Self, groans under pain when he gasps ^ 
for breath at the time of death. 





[Notes —1. So miserable is this embodied existence! 
Since at the time of death terrible pain is felt as a consequence 
of the slashing of vital parts, one must be alert and practise 
• detachment from both gross and subtle bodies, so that he may 
get over that suflfering and attain liberation.] 

II 11 

When ?r: that Wisrn this (body) becomes, 

grows !!n%Jrr5T*t thin, lean goes, is Wt%»Tlsrn 

■ emaciated, worn out ttl by old age or 3'T?r<iai illness, 
that, which causes affliction (such as fever) then *r*ll as 
a mango m or fig m or fqnqrg'jj^ a peepul 

fruit srg's?!^ is detached, is separated from (its) stalk, 

sap 1?^ so this being, self completely 

■separating, detaching (himself) from these «rf¥*r: 

members, parts (of the body) gpi; again hastens 

back in the same way to particular bodies 

srpurf^'f for (a new) life ^s^ indeed. 

[This text describes when, how, and why does 
the difficulty of breath takes place.] 

When this human body grows lean, is worn 
out by old age (like a fruit ripened by time) or 
afflicted ‘ with disease (such as fever, etc.), then as 


miST/fy 



CHAPTER FOUR : SECTION THREE 


59 



a mango, or a fig or peepul fruit ^ is separated from 
its stalk ^ to which it is attached, so does this Self 
identified with the subtle body separates itself from 
the members of the body (such as the eye), again 
hastens back^ in the same way (as he came to his 
present body) to particular bodies according to his 
past work and experience for a new life. 

[Notes— 1. At that stage when a man moves, he makes 
noises like an overloaded cart. The description is meant to 
stimulate renunciation in us. 

2k Or from the sap by which it is bound to the stalk. 

3. The examples are cited to point out the brute fact that 
one is always in the jaws of death and that causes of death 
are indefinite andVinnumerable and that we should practise 
renunciation. 

* 4. The word ‘agfein’ indicates that the Self has gone be¬ 
fore this also from one body to another many times. 

5. While going into deep sleep he does so.] 

Wet, That (the illustration) «I«tI just as 3JTTJ the Ugras, 
a particular caste of fierce deeds set against particular 

offences, appointed to punish thieves the Sutas 

and the leaders of the villages await TRCinq; the 

King coming wir: with food with drink 
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with places (saying) thus he comes W?iq; 

he 3ri*T^% comes f thus all beings 

wait for such a knower (saying) thus 

l[^Br this ^ir Brahman comes this ?TTn«^ 

comes. 

Just as when a king duly installed on the throne 
comes to some place within his kingdom the fierce 
Ugras appointed to punish thieves, etc., the Sutas 
(a hybrid caste) and the leaders of the village anti¬ 
cipating his visit wait for his arrival with various 
foods ‘ and drink “ and palaces ready, saying, ‘ Here 
he comes, here he comes so for the person" who 
is a knower of the fruits of his actions all the ele¬ 
ments* that make up his body are impelled by his 
works made ready for fruits, and wait, saying, 
‘ Here the Brahman comes, here he comes.’ 

[Notes—I. Such as those that are chewed or otherwise 
eaten. 

2. Wine, for example. 

3 . The individual Self that transmigrates. 

4 . Elements together with Indra and other presiding^ 
deities who help the organs to function.] 

II 11 I! ^ II 
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■Srat That (the illustration is). Just as ‘asrr: the 

^Jgras, a fierce caste set agafiist particular offences, 

appointed ,to punish thieves the Sutas and the 

headers of villages approach, gather round 

the King si^tn^sguwishing to depart so, thus ?lif all 

JIIltFf ; the organs tsfir^riTTtrf^ approach, gather round 
this Self at the time of death mi when 

this (dying man) »ratf^ gets, feels difficulty 

in breathing. 

Just as the fierce Ugras appointed to punish 
thieves, etc., the Sutas (a hybrid caste) and the 
leaders of the village gather round a king about to 
•depart, so do all the organs gather round a dying 
man ‘ at the time of death, when breathing diffi- 
■culty takes place. 

[Notes —1. The individual Self who experiences fruits 
.of his actions.] 
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#1 

*Rr When 51: that WJW Self 5^?sr becomings 

having sunk into weakness becomes, sink 

unconscious, senseless as it were W's? then 
these srnjft: senses, organs approach, gather 

q«rJI, it (Self). ?5f: It (Self) completely with¬ 
drawing, taking with himself <^T: these elements 

(particles) of light descends, goes only 

towards, into ?«r®rJ=t. the heart. When that this 
person, deity occular, associated with the eye 

(organ of vision) turns back from all sides %!V!$ 

then *fg[^ (it) is, becomes unconscious of any form, 

(colour). 

[This section describes in detail the process of 
transmigration in order to state when and how the 
individual Self withdraws itself from the members 
of the body at the time of death.] 

When the transmigrating Self at the time of 
death becomes as it were, weak and unconscious®, 
the organs (such as that of speech) gather round It.. 
The Self completely® withdraws theseelements 
of light and descends into the ether of the heart.®" 
When the deity® which presides over the organ of 
vision turns back from all sides, the dying man 
becomes unconscious of all forms. 

[Notes —1. The Self due to its natural formlessness can 
never become weak. In fact it is the body that becomes weak. 
Weakness of the body is figuratively spoken of as belonging 
to the Self. 



miSTfly^ 



2 , It fails to discriminate. The Self cannot by itself be 


CHAPTER four: SECTION FOUR 


.®L 


unconscious or otherwise; on account of its nature of eternal 
intelligence, 

3. The adverb * completely ’ shows the distinction of death 
from a dream. In dream the organs are just drawn in, but in 


death they are absolutely withdrawn. 


4. The organs such as .the eye are so called, because the 
colours are revealed by them. 

5. The intelligence of Self is manifested in the lotus of 
the heart. 

6 . This deity which is a portion of the sun remains in the 
eye, while the latter is active but at the time of death goes 
back to the sun.] 


IT tm |5IT- 

STT'iTiTipRTiTirl'!; ^ qi^IT »T5f^ 

^pT?TiT^^T?^3(3P[t(h! 1 ^ 

^ n 


(When) (the eye) is united (with the subtle 

body) ?flf: (people) say |[f^ (he) sees not (when) 

(the nose) is united ^T|': (people) say l%Er% 


,V 
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smells 5r not. (When) w«ir% (the tongue) is united 
srif; (people) say (he) tastes !T not. (When) 

(the vocal organ) is united (people) say 
( (he) speaks H not. (When) irgrfer (the ear) is united 

i Wrf: (people) say (he) hears H not. (When) 

(the mind) is united WIf: (people) say ^f?r 
(he) thinks Sf not. (When) (the skin) is united 

WTf: (people) say (he) touches sr not. When 

(the intellect) is united Wff: (people) say 3n*Trf^ 

; (he) knows ST not, fTW of that 5 this ?r*r*i the top, 

nerve end of the (orifice of) heart swirar^ is lighted up, 

brightens up. This WTffrr Self by that (brightened 
top) WWr the Self departs, leaves 'srgs: sant through 

5 the eye WT or through the head tTT or through 

I other parts of the body. JTjqr; The vital power 

«rg?a5t*T% follows, accompanies ?rn it going out, 

departing all srrqrr: the organs follow, 

accompany vrfi_ it ?rf?5|»riT5*?rq, departing (the Self) •waira is 
endowed with (particular) conciousness -f- 
takes, goes to (that body) wragrsTtl, tSW related to 
(revealed by) that conciousness knowledge, work 

and past experience accompany, follow 

?rH, it. 

When the eye is united with the subtle body 
of the dying man, then people at his side say of 
‘ i him, ‘ He does not see.’ When the nose on the 
withdrawal of its presiding deity is united with his 
subtle body*, they sayx)f him, ‘ He does not smell.’ 








When the tongue with the withdrawal ^ of its deity 
is united with the subtle body, then they say, ‘He 
does not taste.’ When the vocal organ with the 
withdrawal of its deity is united, then they say, 

‘ He does not speak.’ When the ear with the 
withdrawal of its deity is united with the subtle 
body, then they say, ‘ He does not hear.’ When 
the mind with the withdrawal of its deity is united 
with the subtle body, then they say, ‘ He does not 
think.’ When the skin with the withdrawal of its 
deity is united with the subtle body, then they say, 

‘ He does not touch.’ When the intellect is thus 
united with the subtle body, then they say, ‘ He 
does not know.’ When the nerve-end of the orifice ' 
of the heart® is lighted up as in the dream state 
by the light of the Atman, the individual Self with 
subtle body as its limiting adjunct leaves the body. '* 
It departs through the eye if it has a store of work 
or knowledge that would lead it to the sun. It 
goes out through the head if its past work and ex¬ 
perience would entitle it to attain the world of 
Hiranyagarbha. It departs through other parts of 
the body according to its past work and knowledge. 
When it goes out for the next world, the vital power 
accompanies it; when the vital power goes out all 
the organs accompany it. Then the Self is endow¬ 
ed with particular consciousness as in dreams and 
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takes the body that is revealed by that conscious¬ 
ness. In its journey to the next world the Self is 
accompanied by knowledge of all sorts ^ work and 
the impressions ® of past experience. 

[Notes— 1 . Intelligence of the effulgent Self is parti¬ 
cularly manifest in the subtle body. This limiting adjunct of 
the Self is the chief instrument of embodiment, of birth and 
death. It is the store-house of past impressions that cause 
transmigration. 

2. Stopping of its functions. 

3. It is the exit of the Self. 

4. Those that are enjoined or forbidden and those that 
are neither enjoined nor forbidden. 

3. It is these impressions of past experiences that prompt 
the organs to work. With them one is expert in something 
and without them one is not so in the same. It is for this 
reason that some are found skilful in some work such as paint¬ 
ing or music from their very childhood even without practice 
in this life, while others are unskilful even in some very easy 
task.] 

*Ti|- 

II \ II 

Wd. That (the illustration is), Just as 
a caterpillar, a leech resting on a straw going to the . 

end of the straw, of a blade of grass taking, 
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holding another support (straw) 

contracts, withdraws itself iJSf so this 

WtSRT Self killiifg, making senseless this 

body irin%<?T having thrown off, set aside or dispelled 
all ignorance (i.e., the body) WIlRWT taking, holding 
another (new) WURWR, support (body) con- 

tracts, withdraws itself. 

[The passing on of the transmigrating Self 
from one body to another is illustrated as follows:] 
Just as a leech resting on a blade of grass goes 
to the end of it, holds another blade of grass as 
support and withdraws one part of its body to 
where the other part is, so the transmigrating Self 
sets aside the body already taken, as it does when 
entering a dream state, and make it senseless by 
withdrawing itself from it and takes a new body ^ 
and identifies itself with it. 

[Notes— 1. As in dream the individual Self creates a 
new body and dwells as it were in it. The new body is form¬ 
ed of new materials like one made of straw and clay. The 
organs enter the new body and under the influence of past 
actions join together and manifest their functions. W hen the 
organs are thus confined, fire and other deities that preside 
over them come to them to help their functions.] 

m rip 



^T Sil'ilTq?^ m m It V 11 

That (the example is), *I*ir Just as a gold¬ 

smith 3«TT^«T taking wram, a piece, a little quantity TOH: 
of gold *r’# makes, fashions ?t!«r5j; another newer 

^P^TJiarrJrtl. better, more beautiful ^Tfl, shape, form so- 
1?^ indeed this ^RTcflT Self killing, making sense¬ 
less this body nJIRf^T having thrown off, having, 

dispelled all ignorance (i.e., body) makes WMfa; 

another newer better ^7Tq[ form, body 

f^’gq, 9rr fit for the world of the manes sfl or TrF**W^q; fit for 
the heavenly minstrels m or fit for the gods m or 

srfsrigcgtt fit fot Viraj m or STV^rq. fit for Brahman (Hiranya- 
garbha) or 3r!^«tfq,of other ^rqr*^ beings. 

Just as a goldsmith taking apart a piece of 
gold makes another shape, newer and more beauti¬ 
ful than the previous model, so the individual Self 
throwing this body away (in death), or making it 
senseless (in dream) makes another body newer and 
more beautiful fit for the enjoyment in the world 
of the manes, or fit forltfie heavenly minstrels, or 
fit for the gods, or Virai;;(D(rj||iranyagarbha or other 
beings according to its paSlwba and experience. 
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mf^ ^^'*TT w: 'IT^ I !(^T,|t 

^\n 5^^ |f?i H 

i# II H II 

H: That «r«Itl, this ?TUTir Self % (is) verily Srn 
Brahman, the supreme self f%5rR»I5!r: united with the in¬ 
tellect, ?r«r)TT!r: united with the mind,-full of mind, HfiJIir*!: 
united with the vital power, united with the eyes, 

sit5W«r; united with the ears, united with earth, 

?irT<Tl?r^r: united with water, grigSTir: united with air, 
’?ri^r?rnsT; united with the ether, united with fire, 

«rH3iy?T?J-; united with no fire, united with desire, 

united with desirelessness, ^TW*I: identified with 
anger, tsr^fvrwq’! united with no anger, united with 

righteousness, ?T’iI5S?R: united with unrighteousness, 
united with all. <rti; That which q?tcl, this (is) 

united with this (the perceptible) ta^lITtr; united with 
that (the imperceptible, the inferred) *r**T^I^ as (it) does, 
as (it) acts, ^*11 so «WT% (it) becomes the 

doer of good ^rarf^ becomes good the doer of 

evil «RI% becomes qiq; evil gat%sf by good sp^tlTT acts 
(it) becomes jaR: virtuous, 9T^'«I by evil (acts) 
becomes) vicious. W?if tsT^ However (others) say 



this being,’self united with desires, m 

It is «l8|r-^W: as desires is 353^: of that will 

«T(t which will ^iT^T% (he) is gq;, that work 

■ (it) does qg- which work (it) does wf^giesg (it) 

, g'ets, attains that. 

This transmigrating Self is indeed the Supreme 
Self. It also becomes united^ with the intellect 
when noticed through it. It becomes united with 
the mind because of its proximity to that. It be¬ 
comes united with the vital power that has the 
fivefold function. It becomes united with the eye 
when it sees forms. It becomes united with the 
ear when it hears sounds. It gets united with the 
earth when it wants an earthly ° body. It is united 
-with the water when creating a watery body in the 
world of Varuna or so. It is united with the air 
when an aerial body has to be made. It becomes 
united with ether when making an ethereal body. 
It is united with fire when it makes for gods bodies 
I that preponderate in the elements of fire. It be- 
■; comes united with materials other than fire v/hen 
making bodies for animals, etc. It is identified 
with desires when it wants something. It is united 
with desire!essness when it is serene and calm. It 
becomes full of anger when desire is somehow frus¬ 
trated. It is united with absence of desire when 





its anger is appeased. Thus the Self is united with 
rrighteousness and unrighteousness, and with every¬ 
thing. In short it is united, as is well known, with 
what is perceived, and with what is inferred. As 
it does’* and acts^ so it becomes. By doing good 
it becomes good and by doing evil it becomes bad. 
It becomes virtuous through good deeds® and 
vicious through evil actions. Other authorities, 
however, opine that the Self is united with desire 
■alone. What it desires", it wills; what it wills as 
a result of the desire it does; what it does, it gets 
as its results. 

[Notes— 1. The self resembles the intellect and is so 
'Called because it is conceived of having the attributes of 
intellect. 

2. Preponderating in earthly elements. 

3. Following injunctions and prohibitions of scriptures. 

4. It is not so prescribed as doing. 

5. The long and short of it is that performance of good 
-and bad deeds under the i^npulse of desire, anger, etc. is the 
■cause of self’s identification with everything and consequent 
itransmigration. 

6. Desire manifests itself as the slightest longing for a 
•certain thing. If it is unchecked, it takes a more definite 
form and turrrs into will. Will is a sort of determination 
which is followed by action. It is said in the Manu Samhita 
<(2-4) that whatever action a man does is the outcome of 
•desire.] 






3nt*l- 

«RT»^ ?r siWT 'irspr#?! 5?m I! ^ II 

(On) that (subject) *rgf% there is tf’T: this ^tsp: 
verse; «J?^ That qgr indeed being attached <35 

together with the work where his f%ir*J, subtle body 
WRT: the mind (is) attached this STf^^T getting 

end, exhaustion of his ^JT^ST: work «fg^ f%f«rg[ 

whatever (he) does in this world comes g^T: 

again from that world to this sftspl^T world 

for (fresh) work. g Thus tPTJT^TJnsT: desiring, 

(man) 3rsi now ^^Ttr^UTW: (he) who does not desire, m 
(He) who ?r^W; (is) without desires, free from 

desires, whose desires are fulfilled, ‘?rT?*T^W; whose 

desire is but the self, his STWI: organs goes 

up, depart ?f not Hg being, becoming Sff Brahman 
indeed 5?’:^ is merged, unified S’fT in Brahman. 

On this subject there is this verse: The man 
who transmigrates having his desire roused for the 
result of the work he did, attains the same as his 
subtle body or mind ^ yearns ® for. Experiencing 
in that world the results of whatever work he did. 
in this life, hd comes again to this“ world for fresh. 
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Twork. Thus does-the man who craves, desires, 
transmigrates. But the man who has no desire 
does not transmigrate anywhere. Of him who is 
bereft of desires, whom desires have left, whose | 
desires are all fulfilled and whose only desire is the 
Self—his organs do not go up from the body. He ' 
becomes Brahman. He is one with Brahman in 
this very life.* 

[Notes— 1. The mind is called the subtle body because 
it is the principal part of the subtle body. The word Linga ’ 
also means ‘ an index.’ This body indicates the self. 

2. Attachment of mind is the cause of attaining the 
iresult of action and consequent transmigration. A Icnower of 
the self, who has no desire.s, may work ; but his work will not 
produce any result. 

3 . For work holds the most important place in this world. 

4. He has not to wait for the fall of the body. The 
knower of Brahman is no other than Brahman although he 
seems to have a body. His conditions in life and after death 
are same.] 

I wRp 1 1 

1^: II ^ II j 
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On that (subject) this, following verse,, 
mantra is there : when all «PT»Tr: desires, forms- 

of yearning ^ that dwell, abide in his heart,, 

mind ate gone, are destroyed ?!rsi then 3fr?4: the- 

mortal 3?«rflr becomes immortal W5f here (in this very 

body) H?73r3& attains SHU Brahman. Wi That tl«ir 
just as dead, lifeless slough of a snake- 

(being) cast off, thrown off lies in the 

ant hill so indeed this body ^ lies. 

^«r Then this (self) (becomes) disembodied 

?rqcfs immortal iTHir: that which lives, Supreme Self ar@t 
Brahman indeed gW: the Light indeed, srarapt 

Janaka : Emperor of Videha said—51; that 'SfgH, 

I give (you) a thousand (cows) S[% 

Venerable Sir. 


On this theme the following mantra is there: 
jWhen all the forms of yearning for wealth, children, 
etc. that abide in the mind are destroyed together 
^ith their root, then the mortal becomes immortal' 
and attains the identitywith Brahman living in 
'this very body. Just as the slough of a snake lies 
dead and cast off in the ant-hill or any other nest 
of a snake so this body is discarded as non-self by 
the liberated man. Then although the individual 
Self resides in the bpdy. It becomes disembodied* 
and immortal, the Supreme Self, Brahman, the 
Light of Pure Intelligence. Enaperor Janaka of 


■ MINIS 
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Videha said to Yajnavalkya, ‘ Venerable Sir, thus 
delivered I give you a thousand cows as requitah 
for the instructions received.’ 

[Notes— 1 . Desires are forms of death. On the cessation 
of them death is overcome and immortality is attained. 

2. This is liberation. Liberation, therefore, does not 
require going to any world. 

3. It no longer undergoes embodiment or is connected: 
with this body.] 

I HR 

lU II 

nw. On that these verses are there : 

The subtle, difficult to comprehend * extensive 

grmr: primaeval, ancient, not modern q;srr: path (of know¬ 
ledge) has touched Win; tne wgi^Tf; found, realised 

indeed W®II bs' me. By that (path of knowledge) 
the sages, men of illumination snrf^3[: the knowers of 
Brahman go, attain heaven-world 

(liberation) higher on, beyond fW: from this (body)' 

f%5nRT: (being) freed. 

On the subject of liberation attained by the 
knower of Brahman these verses are there: This 
path of knowledge which leads to liberation is 

*The Madhyandin reading is * Vitara' which means 'leading, 
across ' i.e. effectively leading to liberation. ^ 
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■ extensive, primaeval ^ and difficult of comprehen¬ 
sion. I have reached it. Nay, 1 have realised "* it 
myself. By that path of knowledge men of illu¬ 
mination become free from the body and attains 
liberation even while living. 

[Notes— 1. It is the path revealed by the Vedas which 
. are eternal. It is not modern and misleading like the path 
which emanates from the intellect of the logicians. 

2. Realisation is the attainment which, as the know¬ 
ledge of self ripens, culminates in ultimate satisfaction, as 

• eating culminates in satiety. It gives one the conviction of 
complete blessedness. It is an experience which requires no 
other testimony except one’s own. It is not reserved for the 

• chosen few but is accessible to all.] 

II II 

(Some) say, describe of It (as) 

white, pure, limpid (others as) blue I%5rt3^ grey 

green red. This qPSIT path (of knowledge) 

f (is) realised STStsSTl by a Brahman (a knower of 
Brahman) (any other) knower of Brahman 

a doer of good deeds and %3rfr: '* metamorphosed into 

■ supreme Light goes, travels ^»T by that (path). 

* Anandagiri explains the word * Taijasa ' and the sentence contain¬ 
ing it a bit differently. According to him Taijasa means the organs and 
the sentence would meant The Yogin who withdraws his organs and 
meditates on Dahara {the ether in the heart) attains extraordinary powers 
: such as anima, etc. 
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Some seekers after liberation describe this 
path Vof knowledge as white; others as blue, grey, 
green or red according to their experience. This 
path of knowledge is realised by a knower of 
Brahman- Any other knower of Brahman who 
has first of all done good deeds and then has given 
up the three-fold desire (for progeny, prosperity 
and worlds) and finally metamorphosed into the 
Supreme Light in this very life also travels by this 
path of knowledge. 

[Notes —1. In reality this path has no colour. These 
eolours experienced by the seekers are really the colours of 
Sushumna and other nerves which are filled with phlegm and , 
other liquids. The colours of the nerves are given before in 
this Upanishad (4. 3. 20).] 

TtiT: II ?« II 


tor 


: Into darkne.ss blinding, obstructing vision 

enter (those) who worship, follow, practise 

ignorance, rites »J?t: into greater darkness nn: 
than that ^ as it were ^ 3 (those) who ?rll; (is) devoted, 
attached to knowledge, ritualistic practice. 

Those who practise rites consisting of ends and 
means enter into darkness that obstructs their 
vision (of Self-knowledge). And those that are 

27 



attached to the ceremonial portion of the Vedas 
(and disregard the Upanishads) enter into greater 
darkness, as it were. 


JfTiT % rJiFTTSSIrlT: I 

If^T: II U II 

Named, called miserable (are) ^ those 

worlds enveloped, covered by deep, by blinding 

darkness. To them departing, dying 

go, enter ^ those ^*TT: people, common folk 
ignorant (and) WgiST: unwise, devoid of self-know- 

ledge;. 

Those worlds are covered with deep darkness 
of ignorance and are very miserable. Common 
folk who are ignorant and devoid of Self-knowledge 
enter those worlds after death. 

II U II 

h a man knows ?IRWI*T5^ the self 

?rlsOT (I) am W«rc( this desiring what 

for the desire of whom (he) will become 

miserable, will suflfer, will imbibe afflictions in the 

wake of the body. 
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a man in a thousand knows the Self as * I 
am this Supreme Self, then he will not imbibe^ 
the afflictions of the body for the sake of any 
object or for the need of any person.*^ 

[Notes* —L The word shows that self-khbwledge 

2 * To deviate from the nature of the supreme self go 
the round of births and deaths* 

3. Because he sees ail objects and all persons as his own 
Self. He does not see any of them different from his Self.] 

He (the knower of Self) who has seen 

(and) intimately known the self srf^lT: (that) 

has entered, has got in this inaccessible (with 

obstacles to enlightenment) perilous, beset with dangers 
(body) is the maker of the universe; % for he (is) 

the maker of all his world, self. ?T: ^ 

He (is) indeed the self (of all). 

He who has seen and intimately known the 
Supreme Self that has got into the body which is 
beset with numerous dangers and inaccessible with 
endless obstacles to enlightenment is the maker of 


the Universe.^ 
All is his Self. 


He , is indeed the maker, of 
He is indeed the Self of all.' 


all. 
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[Notes— 1. He iS: not under the influence of any ex¬ 
traneous agency. 

2. The gist of the verse is that one should meditate upon 
his own Self as the Supreme Self, the Self of all beings, the 
Self who is the one only without a second.] 

Being in this (body) indeed tsrsi somehow 
we have known, have realised that (Brahman). 
If »r not (I should have been) ignorant (of It). 

Wf# (It is) great, of infinite magnitude flrt!r%: loss, destruc¬ 
tion (consisting in births, deaths, etc.) ^ those who %: 
know n?L It (Brahman) vrsrPrT are, become immortal. 

9 tsr While others attain, suffer misery 

alone. 

Further being^ in this very body, so full of 
dangers, we have somehow realised Brahman as 
our own self and have escaped all misery, (3ther- 
wise, we would have been ignorant, and loss of 
infinite magnitude (consisting of births, deaths, 
etc,) would have happened to us. The knowers of 
Brahman become immortal and are saved from 
such loss. While other people who are ignorant 
of It suffer infinite misery. 

[Notes-^ 1. Being: under the spell of the long sleep of 
ignorance.] 


miST/fy 
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II H 

«r!?T When 'Srg'JT^rtH (one) sees q|;?fi^ this effulgent 
self directly the lord of all 

that has been and will be tl?f: from It ST not (he) 

wishes to hide (himself). 

When a man (after receiving instructions and 
grace from a merciful teacher) directly sees this 
effulgent self, the Lord of the past, present and 
future, he no longer wishes^ particularly to hide 
himself from It. 

[Notes —1. The knower of Self does not blame anybody 
because he sees all as his Self, one blames another rvhen otie 
sees another different from him. But the knower of Self does 
not see anybody different from Him.] 

II II 


Below ^nETTItf which dWfW?: the year 
with (its) days changes, revolves the gods 

worship, meditate upon ?r?!: that immortal 

light of nil lights, of all luminaries (such ns sun) 

^ as longevity. 

1 he gods worship Him as longevity.^ Below 
him the year^ with its days and nights revolve.® 
He is the revealer of the luminaries such as the sun. 
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[Notes — ^1. He alone being imperishable, he is the lon¬ 
gevity of all. Gods become long-lived by tneditating upon 
Him as longevity. Therefore one who desires long life 
should meditate upon Him through the attribute of longevity, 

2. That represents time which conditions everything that 
is born. 

3. Occupies a lower position unable to limit It.] 

II 11 

That in whom mi ftve groups of 

five ^ and the (unmanifested) ether (are) 

placed verily self (I) regard, believe 

(as) the immortal ^i|r Brahman, knower (ot 

Brahman) (is) immortal. 

Verily I believe to be the imniortal Brnhrncin, 
that Self in whom the five groups^ of five and the 
unmanifested ether rest. I am immortar'^ by the 
knowledge of Brahman. 

[Notes— 1. Brahmana, Kshatriya, Vaishya, Shudra and 
the Chandalas; or vital power, eye, ear, food and the mind ; 
or celestial mimstrels, the manes, the gods, the asuras and the 
rakshasas, • 

2, I was mortal only through my ignorance of Brahman, 
Since that ignorance is gone and I am blessed with the 
knowledge of Brahman I am immortal.] 


CHAPrEK four; section four 




H Those 5? who have known, have comprehended 
srrerq. the life srrsir??I of Ufe, ^ the Eiye of the 

eye, the Ear «flrw of the ear, JTSf: the Mind JTHW; 

of the mind have realised, have known with 

certainty ancient, eternal primordial sr® 

Brahman. 


Those who have comprehended the Life* of 
life, the Eye** of the eye, the Ear of the ear, and 
the Mind" of the mind have known with certainty 
the eternal primordial Brahman. 


[Notes-'I. Because the life force functions by the light 

of the Seif. . 

2, The eye and the other organs are enabled to function 
by the energy of Self. Being divested of the energy of Self 
they are by theinseives like wood or clods of earth, 

3, Brahman is realised not as a sense-object but as the 


innermost Self.] 

n If 11 II 


(The self is) realised, known by the 

mind alone, in It there is ^ not HW 

separateness, diversity whatsoever. He who 

sees ^ in It •tT»tT diversity, difference far as it were 
attains, goes to death from death. 

The Self is known by the mind purified by 
means of Knowledge. There is no diversity' 
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wmtsoever in It. He who sees diversity, as it 
M'ere, in It, goes from death to death. 

[Notes— 1 . The tliversity that is perceived is apparent 
and is superimposed on 11 through ignorance.! 

^ ^T^T- 

II II 

(Self is) known, cognised by means of 
knowledge in one way, as one entity alone (for) 

It (is) unknowable (and) immovable, 

eternal, unchangeable WWT The self (is) taintless, free 

from the impurities of good and evil W: beyond, subtler, 
more pervasive than the ether ^gfr: unborn 

infinite, vaster than anything (and) constant, inde¬ 

structible. 

The Self is known as one homogeneous entity 
without any break .like ether. Being one It i$ 
unknowable by another like a sense-object. The 
Self is unchangeable and free from impurities of 
good and evil. It is more pervasive than ether, 
unborn\ vaster than everything and indestructible. 

[Notes—1. The negation of birth implies the .negation 
of all the six successive changing conditions of a thing which 
to Yaska are—coming into being, existence, grow^th, begin¬ 
ning to decline, decay and death.] 
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tl II 

The intelligent, the wise 3T1IW: seeker of Brahman, 
knowing rUif about this '?5t alone ^^9: should attain, 
practise HT^m: knowledge. (He) should repeat *r 

not too many ^5^19; words; % for 99; that (is) 

T^JarqiTH. weariness, particularly fatiguing arm: i|t% to the 
organ of speech, to the tongue. 

The wise seeker of Brahman should first 
know about the nature ‘ of Supreme..Self alone from 
the teacher and the scriptures and should practise 
the means of Self-knowledge (so as to put an end 
to all questioning of the mind). He should not 
repeat too many words, because that is weariness 
of the tongue 

[Notes— l. Such as, renunciation, calmness, Self-control, 

withdrawal of the senses, fortitude and concentration. 

2. This restriction implies that all other speech should be 
given up and few words such as Om that deals exclusively 
with Self should be repeated. As the Mundaka Upanishad 
<2-2-6) says : ‘ Meditate on the Self by repeating Om.’] 

^ 3[TrHT ?Tts4 

^ ^ 
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%L 


m m^’»TT fqfq^- 

qf?^ q|fr c[t^ ?!q^Ts;TT5i%^ci^q fqfeqi i 

qan^qt qqsif^ ! «c?!g[w I ri^I 

qsft 5? q;Tw?^ f% mm 
^sqqi^TSq ^ ^ f 5?q ^Iq^IRT^q fq^qwiI^TJ? 

fwT^4 q#?! m iq iSq^rr 
m m m ^ q:q^ ^ 

qqq: I ^ <cq ^^T?qTS^# ^ ft ^ ft 

#q^s^ ft ^pq^sftrd ^ sqq^ ^ 

Wf ^ q^q f^q: qmqj^qftcq?!: qj5qmqTOft?i% 

^ tlq ^ friT# qqq: il i! 


i^T: That (described before) % verily this great 


infinite unborn, birthless this self m which 

(is) T%fl‘^?T^: consisting of knowledge, identified with the 
intellect (is) surrounded by the organs this Wqpr:?t; 

ether that (is) within the bean $r% lies, lives 


in that the controller of all, ^53“^: the lord 


of all, the ruler of all, It (self) 

•f not becomes better, improve from the previous 

state ^T^sfrr by food work ^ not ^ qgr indeed 

Avorse, does not fall from the previous state by bad 

Avork, <C^: It (Self) (is) the Lord of all 


wmr/) 



It (is) the ruler of beiugs. It (is)‘ 

the protector of beings, It (Self) ^ 5 : bridge, bank 

I%'5nr»5'; boundary for non-separation of these 

■«r)^t5frq;^ worlds. STJ^^T: the Brahmans desire to 

know, wish to realise that this (Self) 

by (daily) reading of the Vedas, by sacrifices, by rites, 
by charity, ^TTWr by austerity *rsiW%5l by starvation, 
by fasting. Knowing it alone tTgi% (one) 

is, becomes a sage, .a man of meditation. 

Desiring, seeking this world (Self) indeed 

JTSnm^f’- the monks sisfsiisfr go, leave home, renounce the 
world ?Tf^ that. f this. % Verily the ancient T%fT?r; 
knowers (of Self) H not OT desired rrSHg, progeny, 

offspring f^ij, what shall (we) do gsptf with 

progeny, with offspring ST: we whose (is) this 

world 51*^ this WI?wr ffcT Self. % f TheyW 
wandered about, lived (as) mendicants, monastic 

life nv and rising above, renouncing gfIRltnrWf: “at 

desire for sons =9 desire for wealth =3 

desire for worlds. T% For that m <5^ which (is) 
desire for sons (is) the desire for’wealth* Ibat 

m which (is) desire for wealth (is) the 

desire for worlds; % for both these are 

indeed desires, This ^T?3Frr self (is) that 

(which has been described as) •f |[% not this ^ not this. 

(It is) incomprehensible, imperceptible ; t% foi 
(It) is comprehended, is perceived 5? not. ^5314: (It is) 
undecaying, imperishable % for flnrr^ir (It) perishes, decays 
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%L 


«T not. *sr?IW! (It is) unattached ; tf for (it) is attached 

*T not. (It is) unfettered (it) is pained, feels 

pain sr not. (It) suffers misery H not. «??|iI.5That 

these two (thoughts) f indeed sf not 
overtakes, overcomes (the knower). «r?r: For this 
(I) did ^ sinful act ?r?l: for this (I) did 

a meritorious act. He (the knower) W 

conquers, goes beyond 3 both these things 

committed or omitted n not troubles, affects him. 

[This passage seeks to show that the entire 
Vedas except the portion that deals with rites 
having material ends are applicable to the subject 
of Self by demonstrating that desire, work and 
ignorance are attributes of the non-Self.] 

The infinite unborn Self which consists of 
knowledge and is surrounded by the organs lives 
in the ether that is within the Lotus of the heart.' 
The Self is the controller of all (Hiranyagarbha, 
Indra and the rest), their Lord, their Ruler. It 
does not improve from the previous state by the 
accession of some attributes through good work 
enjoined by the scriptures, nor falls from the 
previous state through bad work forbidden by the 
scriptures'. The Self is the supreme Lord of all, 
the independent Ruler and absolute Protector of 
all beings from Hiranyagarbha down to a clump 
of grass. The Self is the bank, the boundary for 
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the non-separation of these worlds (from the earth 
to the world of Hiranyagarbha) distinct from 
one another. The Brahmana^ as well as the 
Kshatriyas and the Vaishyas wish to realise this 
Self by daily reading of the Vedas, by rites per¬ 
formed with things and those consisting of know¬ 
ledge, by charityby all forms of austerity such 
as Krichhra, Candrayana, etc. as well as by 
fasting®. One becomes a man of meditation b}'^ 
the Knowledge of this Self. Seeking this Self 
alone, monks relinquish all rites and renounce 
their homes. The ancient ‘ knowers of the Self 
did not desire progeny, as also rites and medi¬ 
tation on conditioned Brahman, the three means 
respectively to the three external worlds. They 
thought—What shall we do with them ? We have 
already realised the Self who is'without hunger or 
thirst, prior or posterior, interior or exterior. They 
renounced their desire for sons, for wealth and for 
the worlds and wandered about as mendicants 
The desire for sons is the same as the desire for 
wealth. Again, the desire for the wealth is the' 
same as the desire for the worlds. Both are 
indeed desires and cannot lead us to Self-know¬ 
ledge. The Self is that infinite entity which has 
been described as ‘ Not this. Not this.’ The Self 
is incomprehensible, for It is never comprehended 
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"HbjP^he intellect. The Self is imperishable for It 
never perishes. The Self is unattached, for It 
never gets attached to any object. The . Self is 
unfettered, for It is never pained nor suffers misery* 
That is why the knower of the Seif is never over¬ 
come by the two following thoughts—* I did a 
sinful act for this reason, for example, the main¬ 
tenance of the body'; and ■! did a meritorious 
act such as the performance of sacrifice or charity 
j for this reason.’ The Knower of Brahman goes 
I beyond both the good and evil actions. Things 
^committed or omitted do not affect him. 

[Notes— 1. Ether is the seat of the intellect. The Self 
identified with the intellect lies there. 

2. The Self is not connected with any work and therefore 
is not modified by any merit or demerit. 

3. Three higher castes that are equally entitled to the 
study of the Vedas are implied by the word ‘ Brahmanas 

4. It destroys sins and increases one’s merits. 

5. Real meaning is the dispassionate enjoyment of sense- 
objects. 

6. Because this world consists of ends and means ; but 
the Self cannot be realised by any means whatsoever. To 
try to realise the Self by any means would be like swimming 
on land under the impression that it is w’ater or like looking 
for the foot-prints of birds in the sky.] 
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"V-V ^ 

sR^oiT 1 

^atTSSrq;^5iTSS?in5! q5^f?J 5a^iiitqT-4 
%A qt^qT ^ q^i mfH 

^ qT'RT^q ?!qm f^T^ i^ifi'jit 

^il^ qifqqtsfft^ ftqi^q qiirqeqq: 

#^sf Tum^ f%Pi^?Tfq ^i qifq li li 


Ha; That qaa; this is said, is expressed se^i 

hy the (following) Rik (verse); qH: It (is) !%«!; eternal, 
changeless JrtfJTI glory of a knower of Brahman. 

HHH (The glory) increases, undergoes growth H not 5EsfiHJ^ 
decreases, undergoes decay H not H indeed ^JTtgi by work. 
tEHTH. (One) should be qqtarfi;* the knower of the nature 
of that (glory) qw alone fttfq?^I knowing Hti; It (glory) 
(one) is touched (affected) H not qiq%sr flH by evil 
action. HWTch Therefore qqfHfl, such a knower ;q?qT 
becoming ?risa: self-controlled, desisting from the sense 
activities, q|fH: calm, averse to desires 3qfH: withdrawn 
(into himself), free from all desires IHIH^r painstaking, in¬ 
different to the pairs of opposites concentrated, 

attaining one-pointedness <Pf?n% sees 'WI?WHtl the self 
qq in (his own) self qT*tm sees all as the self 

evil ST not HTtH overwhelms qsut, him, the knower 
(but he) goes beyond, transcends ?T^q, all qpsqisrq evil 


*' Pada ’ literally means what is attained or known. Real meaning 
of the word is the .nature of the glory of Self-Knowledge. 



evil •! not troubles, affects *5*1*1^ him (he) 

consumes, burns ?r4«I. all tri'msftl evil; (he) becomes 

sinless, free from merit and demerit taintless, 

tree from desires free from doubts srillW! (and) 

a knower of Brahman, This (identity) BT^raisp: (is) the 
world of Brahman ?rarr? O Emperor; (you) are mf^rT: 

possessed of It f said Yajnavalkya' 

e: That 3TftJ, I ^afrril give (you) fir^frg;. the dominion of 
Videba Venerable Sir, ^ and ?riH myself wffT too W 

with (it) ?r?*rrJT to attend on (you) as a servant. 

What has been stated by the Brahmana is said 
by this verse: This is the changeless'glory of a 
Knower of Brahman who has given up all desires. 
The glory of Self-Knowledge undergoes no growth 
by merit nor decay by demerit. Therefore one 
should know the nature of that glory alone. 
Knowing this glory alone one is not affected by 
good and evil; for both are evil to a Knower of 
Self. Therefore such a knower desists from the 
activities of the external organs, becomes averse to 
activities of the internal organ and free from 
desires of the mind and indifferent to the pairs of 
the opposites, attains one-pointedriess by disso¬ 
ciating the mind from the movement of the organs. 
He sees the Supreme Self in his own Self. He 
.sees nothing different even by a hair’s breadth from 
the Self". Evil does not overwhelm the Knower 
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of Self for he goes beyond all good and evil by 
realising them as his Self. Evil consisting of 
what has been done or not done does not affect him 
by producing the desired result or sin; but he burns 
all good and evil to ashes with the fire of Self- 
Knowledge. He becomes devoid of merit and 
demerit as well as free from doubts and desires,. 
He becomes a Knower of Brahman with the firm 
conviction that he is the Self of all. the Supreme 
Brahman. ‘This identity with Supreme Self is 
the world of Brahman, O Emperor, and you are 
possessed of It.’—Said YSjnavalkya. Janaka 
replied. “ Venerable Sir, I give the whole domi¬ 
nion of Videha and myself too with it to attend on 
you as a servant.’* 

[Notes —1. Other glories due to work are impenmnent, 
bvit the glory of Self-Knowledge is permanent. 

2. By the power of that Knowledge the three states of 
waking, dream and sleep become same to him,] 

^ II n 

H: That I verily this great WST; birthless* 

unborn «rinTr self (is) the eater of food (and) 

the giver (enjoyer) of wealth. (He) who knows 
thus receives, obtains B(§ wealth (fruits of one's work). 
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iThis great unborn Self verily dwells in all 
beings and eats, all foods and enjoys all fruits of 
the works. He who knows this unborn Self as 
endowed with the above attributes obtains the 
fruits of every body’s actions as their Self. 

• [This passage sums up the gist of the whole 
Upanishad.] : 

I ff I m ^ ^ II RH II 

gTfi«i^ il« II 

?r; That % Verily this fffrg; great birthless, 
unborn «rtwr self (is) undecaying, immortal, 

undying, fearless, Brahman, vast, infinite ; 

^ for Brahman ^ indeed (is) devoid of fear 

because M: (He) who knows thus % verily 

becomes the fearless SJIT Brahman. 

This great unborn Self is verily undecaying,’ 
immortal, undying and fearless Brahman. Brah- 
rnan indeed is devoid of fear. He who knows this 
unborn Self as described above becomes verily 
fearless Brahrpan.^ ' 

[Notes— 1. It does not wear ofif. 

2. This is the purport of the whole Upanishad put in a 
DutshellJ > : 
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f ^ II 

■ Now ^ it is said ^ two *Tr^ wives ’sr^J^g; were 

there «ri5r^^tT>5Jr of Yajnavalkya—Maitreyi and 
^R?tI«ftfT Katyayani. f Of these two (wiyfs) 

■Maitreyi was snrWII%5ft conversant with Brahman, fond 

of discussing about Brahman while, then ^T5^F!|5|I Kat¬ 
yayani tsar was only ^STft possessed.with domestic wisdom, 
wise in feminine (household) duties, f Now, one day 
Yajnavalkya wishing to embrace WJtig 

another (monastic) g^fljife. 

[Madhukanda predominates in scriptural state¬ 
ments while the Yajnavalkya Kanda preponderates 
in logical reasoning. What was ascertained in the 
former in the light of the scriptures is established 
by arguments in the latter. This section which is 
relating to Maitreyi concludes the same topic after 
the methodpf the authorities on logic. It is rightly 
said in ‘Gautama Nyaya Sutras ’ (1-1-39)—Con¬ 
clusion is confirmed by restatement of a proposition 
after giving the reason.] 

Now the sage Yajnavalkya, it is said, had 
two wives named Maitreyi and Katyayani. of these 
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two wives Maitreyi was conversant with discussions 
on Brahman while Katyayani was wise in feminine 
duties. One day wishing to renounce the world 
and to embrace monastic life, 

STsrfw^T 

Yajnavalkya f said S[% thus my 

dear Maitreyi «Tfq, I ?n?JT am going to 

renounce, about to give up % verily 'WWffj; from this ??II5rici:. 
place, life f*®!’ permit me to make end, settle- 

ment tT with you «t!t5rT with this f % Katyayani, 

Yajnavalkya said to Maitreyi, “ My dear, 
I am about to give up this householder’s life and 
take up the monk’s robe. Permit me to make a 
settlement between you and that Katyayani.” 

^®rf kfH ?iw- 

U 5rissi?rTs^ci ii \ ii 

m That Maitreyi ? said arnr: Venerable 

Sir if this all, entire earth full 

faf^?r by Avealth ??TI5|; be, belong mine well SEffil. 

I 3 shall become ^ijtrr immortal ^sf by it Sf 51 ^ (or) 
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Yajnavalkya ^psif said sf no «ISIT 
just as the life of those having plenty of 

things, abundance of objects 53*11 so if your sfifgsgtJF life 
5CTig; will be f but by wealth *1 not STl^a there is ?H«rrT 
hope ?it3jaws?5!r of immortality. 

Maitreyi said, “ Venerable Sir, if indeed 
this entire earth full of wealth belonged to me, 
tell me, should I attain immortality by it or not ? ” 
‘No' replied Yajnavalkya ‘your life will be just 
like the life of people enriched with abundance of 
objects. But there is no hope of immortality by 
wealth,’ 

m mm w inf 

^ II V II 

W That Maitreyi gg|=3t f said f%»l what WfH I 

shall do %«T with that (rites to be performed through 
wealth) JfST by whiclj Wfri I ST not shall be 

immortal. 3^(1“ Tel! ^ me 5HTrgj;3^ revered Sir that ISJW 
only which alone (you) know. 

Then Maitreyi said—' What shall I do with 
the rites to be performed through wealth ? For they 
are unable to make me immortal. Tell me, revered 
Sir, the means of immortality which you know 
so well.’ 



Jiff ^ g ^ 

II ^ II 


?T; That ?Tr?^9«f*r; Yajnavalkya ^Wt'aff said |r <?rf 
verily you ^TtO being *T: our, my dear, beloved 

^'aRi; have increased far*m (what is) dear (to me in you). 

my dear f??r well ?df, therefore «!|H?nne>!irf*T (I) will 
explain it & to you g but meditate Jr upon 

me 8?ri'af^H!rscq' \vhile explaining. 

YSjnkValkya said—-You have been truly dear' 
to me even before. Now you have increased what 
is dear to me in you. If you wish) my djear, to 
know the means of immortality, I will explain them 
to you. While 1 explain thena please meditate 
upon their meaning. 

^ ^ m ^ qfci; W’siiT- 

nki fir^ i ?r 

fR^T I ^ 51? 

^ pl’nt 3^T: ^5|T ^TRTq 5[^Tt 

mm M i aii 3 ?^ q^g^t ^iqw 

q^q: fqq? ^q??iTtq?i^ %\m qqiq: ftqi 1 ^ 
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s[^<»n m sifi 

m W(fh I ^ ^T*n«T M 

^Tm«r f^4 1 ?l ^T ^l*«q 

^«Ki: fsr^T ^}^[^ i ^ 

5IT ^T*iR ^t: tm %wm 

fjtqT w??i I H SIT 3?^ |g[Rt ^s(i: f^«i! 
ici^nq^q^i^g qjTqn fq«?T 1 q qi 

w.m^ i(StiTf^ qq??qT?qq’[5 

fq^nfot mih I ?t qi ^1 fq4 kmx- 

q:iqm ^ fq4 i qi 3?^ s^gs^r: 
qpqsqt qi^qt^qfq ?1 # q| 

sqq II ^ H 

He (Yajnavaikya) said ^ not mm^ for tile 

sake of the husband % verily IrV tny dear (Maitreyi) 
the husband is fsT^: dear 5 but ^T^F«T for the safee 

of the seif ^m: the husband is 1 %^: dear,’ «!f Not 
for the vSake ^r?n% of the wife % verily’^TT my dear 
(Maitreyi) =3fHT the wife is f^^rr dear g but ^T?n®r 

for the sake '?rw^: of the self ^l?rr the wife is rknf 

dear. 5f Not for the sake of the sons % verily 

my dear (Maitreyi) g^Cf: the sons are frr^r: dear 

g but for the sake •^STT^^iy: of the self g^T: the sons 

are mm: dear. ?r Not for the sake 
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verily nay dear (Maitreyi) the wealth 

is isrtlJ? dear 5 but for the sake of the 

self the wealth is dear. H Not for 

the sake 'Ttgp'tm. of the animals % verily my dear WW; 
the anipaals are fsT«n; dear g but for the sake 

^*rRI*r?r; of the self 'tTWq’: the animals are m^TTs dear. 

Not ^«t*r for the sake srir^Sj: of the Brahman % verily 
“wk my dear Sfp the Brahman VTSIRT is fsT^TH dear 3 but 
*BT»rT«r for the sake 9fR*R: of the self srfP.the Brahman 
is dear. *r Not for the sake of the 

Kshatriya % verily my dear the Kshatriya ■-flfgrttf 

is dear g but for the sake '3rtW*r: of the self 

the Kshatriya is IfftTR, dear. Not ^WRiq, 

for the sake of the worlds % verily 51? my dear 

^f^r: the worlds are dear 5 but for the 

sake witw; of the self the worlds are fir^n: 

dear. Vf Not ^TtTT 5 for the sake of the gods % verily 

5r\ my dear the gods »iari»H are I%?rT: dear g but tpIlTm 
for the sake 5ri?Jr5r: of the self ^51: the gods are 

W5r: dear. Not 5 ;i*TT 5 for the sake iigr«TTt^ of the Vedas 
% verily my dear itgi; the Vedas are ISRI: dear 

f but siWItr for the sake ^TTRST: of the self 5gr; the Vedas 
are dear. H Not SBIHR for the sake 

of the beings % verily WT my dear the beings 

are dear .g but for the sake WWH: of the 

self g; 5 tIR the beings are f5r5n% dear, sf Not sewIR 

for the sake of all % verily 5r? my dear all 

are 3 for the sake ^TRJTT: of the self 




of wealth % 





1 
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?l4'q[. all wr®r^ is dear. % Verily rny dear ?IR«r j 

the self should be seen, realised should be j 

heard of flfs^srr; .should be reflected on should 

be meditated upon. All this (is) known, ; 

realised indeed my dear the self being ^ 

seen, realised—being heard of being reflected on j 

known, ascertained, meditated upon. | 

■ 1 

Yajnavalkya said, ‘ Verily tbe husband is dear , 
not for the sake of the husband, Maitreyi, but for 
the sake of the Self that he is dear. Verily the 
wife is dear not for the .sake of the wife, Maitreyi, 
but for the sake of the Self that she is dear. 
Verily the sons are dear not for the sake of the 
sons, Maitreyi, but for the sake of the Self they 
are dear. Verily the wealth is dear not for the 
sake of the wealth, Maitreyi, but for the sake of 
the Self that it is dear. Verily the animals are dear 
not for the sake of the animals, Maitreyi, but for 
the sake of the Self that they are dear. Verily 
the Brahman is dear not for the sake of the 
Brahman, Maitreyi, but for the sake of the Self 
that he is dear. Verily the Kshatriya is dear not 
for the sake of the Kshatriya, Maitreyi, but for 
the sake of the Self that he is dear. Verily the 
worlds are dear not for the sake of the worlds, 
Maitreyi, but for the sake of the Self that they 
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are dear. Verily the gods are dear -not for the 
Sake of the gods, Maitreyi, but for the sake of the 
Self that they are dear. Verily the Y^das are 
dear not for the sake of the Vedas, Maitreyii but 
for the sake of the Self that they are dear. Verily 
the beings are dear not for the sake of the beings, 
Maitreyi, but for the sake of the Self that they 
are dear. Verily all are dear not for the sake of 
all, Maitreyi, but for the sake of Self that all are 
dear. The Self, iny dear, should be realised-—by 
being first heard of from teachers and scripturesj 
then reflected^ on through reasoning and lastly 
meditated upon. When the Self, iny dear, is 
known by being heard of, reflected on and medi¬ 
tated upon, all this that is other than the Self is 
known for there is nothing other than the Self. 

[Notes— 1. Discussed through reasoning.] 

II'S II 
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The Brahman ousts, abandons 9IJ, him 

who knows, looks on gfU the Brahman different 

WffITST: from the seff. The Kshatriya '<T?T3[ig: pusta, 

abandons him «r; who knows, looks On the 

Kshatriya different «rFJTtT: from the sell. The 

worlds Wf; oust, abandon arff him q': who knows, 
looks on the worlds different ?ri?H«r: ftoni the 

self. The gods oust, abandon him ?i: who 

knows the gods different titfwsf: from the 

self. ^o[l: The Vedas oust giFhim *i: who knows 

the Vedas different from the self. 3|?rn% 

creatures, beings Wg;: oust ?rtl. him who iff knows 

the beings different from the self, All 

TOfrq oust ?iq him Vi: who knows 5r^q dll ISTsq?! 
different from all. ffq This srff Brahman ffq 

this Kshatriya fW these sflSRH worlds ^ these 

gods fflf these g'fi: Vedas fthese qqiR creaturesi 
beings Ff^^q all ffq this (is) fq that w?iq thi.s «n??rr Self. 

The Brahman abandons him who looks on 
the Brahman as different from the Self. The 
Kshatriya abandons him who looks on the 
Kshatriya as different from the Self. The worlds 
abandon him who looks on the worlds as different 
from the Self. The gods abandon him who looks 
on the gods as different from the Self. The Vedas 
abandon him who looks on the Vedas as djifferent 
from the Self. The creatures abandon him who 
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looks on the creatures as different from the Self. 
All abandon^ him who looks on all as different 
from the Self. This Brahmana, this Kshatriya, 
these worlds, these gods, these Vedas, these crea¬ 
tures and this all are indeed that Self. 

[Notes-*- 1. Bar him from the absolute aloofness of the 
Self.] 

’ariq II n 

% 

arsil As «: he (a man) ST not is able for 

seizure Wi’lf of the external sounds of a drum 

being beaten g but tgs^: the sound (is) seized 

by the seizure f'fW: of the drum Or «nsntlt^ 
the drum-beater. 

As the sounds of a drum when it is beaten 
cannot be seized externally by themselves but the 
sound is seized when the drum or its beater is 
seized; 

5 #?l: II ^ 11 

sqftIT As W: he (a man) ST not is able -Ilf Jifirt for 

seizure ^nUfFt, of the external tffSSJiq; sounds of a conch 

«»rBrtnsi^ being blown ^ but the sound (is) 
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seized by the seizure of the conch or 

of the conch blower. 

As the sounds of a conch when it is blown 
cannot be seized externally by themselves but the 
sound is seized when the conch or its blower is 
seized; 

^ qtiT 51 

i n ? o II 

«r«tr As 51 he (a man) ST not is able n§«?i!!r 

for seizure of the external l^^ sounds of a 

Vina (lute) sirairrsTl^ being played g but Sffs^JT by the seizure 
W*lJ!rrlr of the lute gu or 5h)iriqr3[55T the lute played the 

sound {*s) seized. 

As the sounds of a lute when it is played 
cannot be seized externally by themselves but the 
sound is seized when the lute or its player is 
seized; 

^ ?T?lTSs|qT^iiriian|^rlR ^ 

55?H?3qHiPl ^ 

mf^nuii 
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That (the example is) as from a 

blazing '?5n^^arl5^: fire lighted with damp fuel different 
smokes issue, proceed even so Wf 

my clear (Maitreyi) ’$fm of this Uftf: great, infinite 
being, reality (has) breathed out, issued forth 

that which (is) the Rig-Veda, Yaiur Veda, 

Sama-Veda, Atharvangirasa, Ifl: 

history, g?pitr*l mythology, arts, gtrfgrr^! Upanishads, 

jpsjjl; verses, ^fJStTlhr aphorisms «Tf®sri^rnsni»l elucidations, 
explanations, sacrifices, oblations in the 

fire, ^ 1 ^?Hlfood, drink and Wfd. this world 

^ and tH: the next world all ^n% creatures, 

beings of this alone «5rlTI% these all W:- 

(are) the out-breaths. , 

As clouds of smoke proceed from a blazing 
fire lighted with damp fuel, even so, dear Maitreyi, 
the Rig-Veda, Sama-Veda, Atharvangirasa, history, 
mythology, arts, Upanishads, verses, aphorisms, 
elucidations, explanations, sacrifices, oblations in 
the fire, food, drink, this world, the next world and 
all creatures have issued forth from this great 
Being. These are all indeed the, out-breaths of 
this Infinite Reality—the Supreme Self. 
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«!T^ ^^RR?5rT?ITiqRE«r 

PR^'*Tt »Tr?T^R- 

5i^ H%T ^5[T^ WPtf:nR^5. 11 r-l II 

?|; That (the example is :) ?I«IT as U^rfOTlJ^ of all 
waters ?3fgf: the ocean (is) ) the one 

goal, sole receptacle; as of all ^WRU?^ touch 

the skin (is) the one goal, sole centre; t;?!*!, 

as of all nsiaiRltl, odours the nostrils (are) 

<?5erasTif the one goal, sole receptacle; as of all 

TOTifTtf. tastes, savours fsffr the tongue (is) the one 

goal, sole centre; as tfliNlH of all colours 

the eye (is) the one goal ; <C^H, as of all 

sRoBflJim, sounds sflsfH the ear (is) the one goal, one 

source; as tarW^iq, of all deliberations, 

determinations WH! the mind (is) q^r^pfrtl the one goal; 
as of all f%?rt*IUk kflowledges the intellect (is) 

the one goal : as fighrin all actions 

the hands (are) *a[^l^l«ltl. the one goal; as 
of all WRS'^I’TItJ^ enjoyment the generative organ (is) 

the one goal; as of all 

excretions ’'lljg: the arms (is) the one goal; *^3151; as 

cif all rnovements <ir4) the legs (are) rjtErtftsm 

the one goal; (and) as of all Affirm Vedas sn3b; 

the speech (is) the one goal. 
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As all waters find their only source in the 
ocean, all touches in the skin, all odours in the 
nostrils, all tastes in the tongue, all colours in the 
eyes, all sounds in the ear, all deliberations in the 
mini all knowledge in the heart, all actions in the 
hands, all enjoyments in the generative organ, all 
excretions in the anus, all movements in the feet 
and all Vedas in speech. 

?isri As a mass of salt «TSF?tr: (is) without 

inside, without outside, entire, whole indeed 

TOSt*r: a mass of taste % even so ^'k my dear this 

Self (is) without inside, without outside, 

entire, whole verily ST^nf^R: a mass of knowledge 
(it) appearing, coming out (as a separate entity) 

qiHyn; from these elements is destroyed, 

vanishes 5111% with them %c!r attaining (this oneness) arftcT 
there is sf not Hg’I fr% (particular) knowledge, name ar%i(*r 
(l) say ?f% my dear (Maitreyi) said 

Yajnavalkya. 

Yajnavalkya said—as a mass of salt has 
neither inside nor outside, is indeed an entire mass 


misr/fy 
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iste, even so the Self has neither the inside 
nor the outside, is verily an entire mass of know¬ 
ledge. The Self appears as a separate entity 
from these elements and Its separateness is dis¬ 
solved with them through knowledge. After It 
attains this oneness, It has no more particular^ 
know'ledge. This is what I say, dear Maitreyi. 

[Notes—1. Formerly It had particular knowledge owing 
to the particular combinations with the elements. Those 
combinations being lost now, particular knowledge is 
destroyed.] 

II tl 

m That Maitreyi ? said thus just 

here Venerable Sir have thrown, have 

landed W me in the midst of confusion Slftl. I sy 

not at all comprehend, understand clearly ^3?}^ 

it ^T: he (Yajnavalkya) said, replied 1 *r not 

say It verily my dear, beloved confusion 

anything bewildering % verily my dear, beloved wqJIthis 
wrtOTTT Self (is) of indestructible nature, un¬ 
dying imperishable. 

Maitreyi said, ‘ Venerable Sir, just here you 
have confounded me. I do not clearly understand 

29 



this Self that you have described.’ Yajnavalkya 
replied: Beloved Maitreyi, I say nothing that is 
bewildering. This Self is verily imperishable and 
indestructible.' 

[Notes—L Not subject to destruction either in the 
form of change or extinction.] 

^ A *g[^TTl?%*T % ^ % i^SlT- 

^ H %5r 

^ ^ H ff #q^S^ ^ f% 

f^UTrCH:*!^ %?! ^51T#- 

mf5[^TETgjin^Ts^ im\ 

•! •• »> » 

ff For when »T?rfh there is fan duality as it 
were then fet?: one sees f?Wtl,the other, something 

^ then f?R': one smells the other, something 

?iq; then one tastes the other, something 

then one speaks ^rWqthe other, something 
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then one hears the other, something 

?rT then frf?: one uga thinks the other, something 

H’g; then one touches the other, something 

?rg; then one f%5rT5rifff knows friftithe other, something 

5 but ^’Sf when his (of a knower of Brahman) all 

'^553; has become WltHI the Self only then %?r by 
what <5m what (one) should see rfii; then by what 

should smell sptj^ what then by what 
(one) should taste what cTct then '^Hwhat (one) 

should speak by what riq; then by what (one) 

should hear ^ by what sen what 5r?t then %iT by what 
(one) should think what ?fn. then %■! by what 
(one) should touch what then ^sf by what 
f^3II«fitrnT (one) should know what ^*1 by which {lr3nHIl% 
(one) knows all this ^ by what f^Snsfrarig; (one) 
should know HS. that (self) this «ri?Wr Self (is) tar: that 
(which has been described as) ST not this IT fl% not this, 
“SlJJfr: (It is) incomprehensible, imperceptible 1% for ST not 
(It is) perceived, comprehended (It is) im¬ 
perishable, undecaying ff for sf not (It) decays^ 

perishes (It is) unattached ff for Sf not (It is)- 

attached (It is) unfettered !T not (It) is pained, 

feels pains' »f not is injured, my dear %?f by what 

T%5ntl!tUtI. (one) should know the knower 

Maitreyi ^ (you) are 5r^ig:iTm5Tr told the instruction, 

given the teaching my dear (Maitreyi) t|grigr5^ this (know¬ 
ledge of self) ^ indeed (is) 1?!^ immortality 3?RgT 
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, describing (this) Yajnavalkya left 

home, became a monk. 

[The text brings out the conclusion that all 
the four chapters are exclusively devoted to Self 
alone and that Self is the last word of the entire 
Upanishad and that renunciation of everything is 
the only means of attaining this Self and immor¬ 
tality.] 

For when there is duality, as it were, then one 
sees the other, one smells the other, one tastes the 
other, one speaks the other, one hears the other, 
one thinks the other, one touches the other, one 
knows the other. But when one’s all has become 
the Self, then what should one see by what, what 
should one smell by what, what should one taste 
by what, what should one spea,k by what, what 
should one hear by what, what should one think 
by what, what should one touch by what, what 
should one know by what? By what should one 
know the Self by which all this is known ? The 
Self is that Absolute Entity which has been des¬ 
cribed as ‘ Not this, not this.’ It is incompre¬ 
hensible, for It is never comprehended as a sense- 
object. The Self is imperishable, for It never 
perishes. The Self is unattached, for It is never- 
attached to anything. The Self is unfettered for 
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It is neither pained nor injured. By what, O 
Maitreyi, should one know the Knower *? So, you 
have been given the instructions about the Self- 
Knowledge, Maitreyi. This Knowledge of Self is 
indeed the only means of attaining immortality, 
rny dear Maitreyi. Describing this Self-Know¬ 
ledge Yajnavalkya became a monk.® 

[Notes—1. The Knower which is the Self is never 
known as an object or an idea. 

2. Monastic life enjoins absolute freedom from rites and 
Self-Knowledge is totally independent of rites. Renunciation 
is the culmination of the renunciation of all household duties 
and rites.] 

CHAPTER FOUR: SECTIOl^ SIX 

li m 

Now the line (of teachers)—411%Wn: Pauti- 

mashya (received it) from Gaupavana, 

Gaupavana from (another) Pautimashya ^f%~ 

Pautimashya from (another) Gaupavana, 

Gaupavana 9 ^%^m.from Kaushika, Kas- 

shika from Kaundinya, KauUdinya 
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from Shanciilya, Shandilya ^ 

from Kaushika, and from Gautama. irftaf»T: 

Gautama, (from Agniveshya). 

Now follows the line of teachers and pupils 
by whom the Yajnavalkya Kanda (i.e. third and 
fourth chapters relating to Yajnavalkjra) was 
handed down: Pautimashya ^ received it from 
Gaupavana. Gaupavana from another Pautima¬ 
shya. This Pautimashya from another Gaupavana. 
This Gaupavana from Kaushika. Kaushika from 
Kaundinya. Kaundinya from Shandilya. Sha- 
dilya from Kaushika and Gautama. Gautama 
(from Agniveshya). 

[Notes —L .From 140 the line of teachers agrees with 
that of the Madhu Kanda.] 

qiTqTqwnfqiTqTq'q: 

II R II 

Wlflf^^rTTcC (Gautama) from Agniveshya. ?rd5?wy«t: 
Agniveshya srnwTret from Gargya. Gargya nprafl^lC from 

. (another) Gargya. nm: (This) Gargya from (another) 
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lutania. ifl?r*T: (This) Gautama HflWTft, from Satitava. 
#5151: Saitava from Parasharyayana. 

5H3r: Parasharyayana *Tm?I?T?iria: from Gargyayana. nrniW^ir: 
Gargyayana from LMdalakayana. 

Uddalakayana srmiWI^HT^ from Jabalayana. 5rw^|5|iT: 
JabalUyaiia *rr55sr^^l?riltcp Madhyandinayana. 
Madhyandinayana from Saukarayana. ?fr^5r*}5!r; 

Saukarayaua from Kashayana. ^r’rrt'rH!!: Kashaya- 

na 5?PI%-T*liTTri: from Sayakayana. ^TI^r^miT: Sayakayana 
Kaushikayani. Kaushikayani (from 

Ghrita Kaushika). 


Gautama received it from Agniveshya. Xngni- 
veshya from GSrgya. Gargya from another Gargya. 
This Gargya from another Gautama. This Gau¬ 
tama from Saitava. Saitava from Parasharyayana. 
Parasharyayana from Gargyayana. Gargyayana 
from Uddalakayana. UddalakSyana from Jabala¬ 
yana. Jabalayana from Madhyandinayana. Ma¬ 
dhyandinayana from Saukarayana. Saukarayana 
from Kashayana. KashSyana from Sayakayana. 
Sayakayana from Kaushikayani \ Kaushikayani 
(from Ghritakaushika). 


[Notes—^ 1. From here the line of teaches agrees again 
with that of the Madhu Kanda.J 





3(mq: qq: ^TOq^m: !^qdsq!^qT3[iff'C^RqF^T 
3Ttlt^« 3n’#^?qTgT^ii|fq^?qT^ fq^q^qmigift*q^q- 

scfTql’qir^qfi'T^il^ssiiloTt 

qv;q'K- 

^r?fT^s(v:q^;p[;:i ^^T- 

d: ^|5(Tqqir?5RTqq: ^qqTtH?t»T: q^Mg^: q’[^^ 

gffiOTt ^?hi ^q; ii ^ n qg ii^n 

q^qfs^qiq: || « II 

(Kaushikayani) from Gbritakaushika. ^51- 
Gbritakaushika <Tr?t!(r«)^»!nfI. from (Parasharyayana. 
iTIfT5!TWW<!r: Parasharyayana from Pirasharya. 

rrt?l?r4: Parasharya 3ri^>CTfa[. from Jatukarnya. 
Jatukarnya ^ngfT^r^iJTch ^ from Asurayana, "5 and ?nf«Btq[ 
from Yaska. Asurayana from Traivani. 

Traivani 9n73I»V|^; from Aupajandhani. Utrisrs^rW: 
Aupajandhani from Asuri. ?rTgf?; Asuri 

from Bharadwaja. Wt!Rri^: Bharadwaja "STT^mci; from 







CHAPTER four: SECTION SIX 


treya. Atreya from Manti. wife: Manti 

froHi Gautama, wlww: Gautama ifewRl from 
(another) Gautama, Gautaina from Vatsya. 

Vatsya from Shandilya. ifllf^r^W: Shandil- 

ya %?riui?? ^i^sriti: from Kaishorya Kapya. %?n4; 
Kaishorya Kapya ^WRfifeiei, from Kumaraharita. 
Kumarharita WIST^lRi: from Galava. an^^^T: Galava fe«ff- 
^PCSswIrf from Vidarbhi Kaundinya. Vidar- 

bbikaundinya WIRSTWcrirl: from Vatsanapat Bitbhrava. 

«n¥r^: Vatsanapat Babhrava IW: ?flWTTH from 
Pathin Saubhara. qfP«lT:Wt*I?: Pathin Saubbara wrilr- 

from Ayasya Angirasa. WWW: Wlfew: Ayasya Angi- 
rasa from Abhuti Twashtra. «*tl|; 

Abhuti Twasbtra IWW^Wd. ?WIgjq[ from Vishwarupa Twa- 
sbtra, ig'W?;*!: ?WT^; Vishwarupa Twashtra wfw^WIH from 
the two Ashwins. wfW'f) The two Ashwins WIWWW?^ 

from Dadbyach Atharvana. WIWWW: Badhyach Athar- 

vana WIW^W: ^^I?i; from Atharvan Daiva. wsiw} ^'4: Athar- 
va Daiva mew^ITgL from Mrityu Pradhamsana. 
STBWWR: Mrityu Pradbamsana St“4wsit from Pra- 

dhamsana Ekarshi. Ekarshi fwfffgw; from Vipracbitti. 

1W5rfe%: Vipracbitti 8?ie: from Vyashti. swig: Vyashti 
■?Rm: from Sanaru. wsrp?: Sanaru wsimwig; from Sanatana. 
«*r??I5r: Sanatana WHWId: from Sanaga. WW: Sanaga q?wfe: 
from Parameshthin (Viraj). Parameshthi (Viraj) 

STWW: from Brahman (liiranyagarbha). siil Brahman (is) 
Self-existent, WW: adoration, salutation WWW to 

Brahman. 
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(Kaushikayani) from Ghritakaushika. Ghrita- 
kaushika from Parasharyayana. ParasharySyana 
from Parasharya. Parasharya from Jatukarnya. 
Jatukarnya from Asurayana and Yaska. Asura- 
yana from Traivani. Traivani fronr^ Aupajan- 
dhani. Aupajandhani from Asuri. Asuri^from 
BhSradwaja. Bharadwaja from Atreya. Atreya 
from Manti. Manti from Gautama. Gautama 
from another Gautama. Tlhis Gautama from 
Vatsya. Vatsya from Shandilya. Shandilya from 
Kaishorya Kapya. Kaishorya Kapya from Kumara- 
harita. Kumaraharita from Galava. Galava from 
Vidarbhikaundinya. PIo from Vatsanapat Babh- 
rava. He from Pathin Sawvara. He from Ayasya 
Angirasa. He from Abhuti iwashtra. He from 
Vishwarupa Twashtra. He from the two Ashwins. 
The Ashwins from Dadhyach Stharvana. He 
from Atharvana Daiva. He from Mrityu Pradhvam' 
Sana. He from Pradhvamsana. Pradhvamsana- 
from Ekarshi. Ekarshi from Viprachitti. He 
from Vyashti. Vyashti from Santru. Sanaru from 
Sanatana. SanStana from Sanaga. Sanaga from 
Parameshthin (Viraj). Parameshthin from Brahman 
(Hiranyagarbha). Brahman is Self-existent. Adora¬ 
tion to Brahman. 
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?PT I ^ I 

f ^ilTSSf ^?dsq 3TmT I 

1 ^ Sf»44 §[TH»nq II ? II 

^ Ora. ?T^: That, something remote (Supreme 
Brahman) (is) full, infinite. This, something 

direct (phenomenal Universe) (is) complete, unlimited. 

The full, the boundless, —emanates, proceeds 

from the full. Taking, the full, the in¬ 
finite, 'SJIT^^T of the full, of the infinite, the full, the 

infinite only is left, remains. ^ Ora (is) ^ the 

sky, sru Brahman. ^ The sky (is), gTItyJ^ ancient, eternal. 
Absolute. The son of Kauravyayani ?(Tf tgr 

says, holds, f indeed, 5 % this, the (material) sky, 
containing air. Sftm, It (Om). the Veda SHgUUr: the 
knowers of Brahman, f%j: know, realise. «r^5! Through it 
(Om) (one) knows, realises, that (which) is 

to be known.* 

The Supreme Brahman is infinite. The 
phenomenal Universe also is infinite. The infinite 
Universe of name and form emanates from the 
Absolute Brahman.^ Taking the infinite Universe 

* These two paragraphs are called Mantras. 
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of apparent Otherness from the infinite Absolute, 
the unconditioned infinite Brahman alone is left.® 
Om is the sky-Brahman,® the sky that is absolute. 
Ihe son of Kauravyayani holds that the sky 
contained air, but that sky mast be material, not 
absolute. The knowers of Brahman know that 
the entire Vedas are but Oinf because by medita¬ 
tion® on Om one realises Brahman. 

[Notes—1. Similarly Katha Upatiishad (4. 10) says: 
^ Whatever is there is here, and whatever is here is there.’ 

2 . Although the inlinite phenomenon proceeds from 
, Brahman; It does not give ut) its nature, nor becomes less, 

nor grows more. It remains the same Absolute Reality with¬ 
out interior or exterior, prior or posterior, homogeneous like 
I a lump of salt, and continuous like the sky. 

3. Brahman is the entity specified and sky is the des¬ 
cription like blue lotus. 

4. The Vedas issue out of Om. For the Chhandyogya 
Upanishad (2. 23. 4) says : Om is differentiatet^ into the divi¬ 
sions of Rik, Yajur, Saman, etc. As by a stick all leaves are 
pierced, so all speech is pierced by Orn. 

' 5. Om is the best and highest means of Self-knowledge. 

As the Mahanarayan Upanishad (24. l) says: “ One should 
^ • meditate on the Self repeating Om.” Similarly Prasua Upa- 
nishad (5. 5) say; One should meditate on the Supreme 
Being only through the syllable Om.”] 
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CHAPTER FIVE; SECTION TWO 

^ 

^ ifk sqififlrgT^ ^- 

U ^ II 

5f*Tf: Three (kinds) sri5rr'73II: the sons of Prajapati ‘^: 
lived student life, life of continence SISIPI^I 

with the father Prajapati ; ^«ir: the Gods, the men, 

«r^?T: the demons. ^^1: The Gods living 

the period of continence said ^^(Ir thus; »IWI^ you, 

Venerable Sir asfijf be pleased to instruct •!: us ; ^lofPar (He) 
said g*«r: f to them this syllable ^i% ‘ Da ’ 

(He asked) this; s^QfSyil^Kr: * Have you understood ’? 
(They) said ^r% this; (we) have understood. WT!*l 

(You) tell H: us, control (yourselves) f (the 

other) said. ^ Yes; stt^tf^gr: |t% (you) have understood. 

Three kinds of Prajapati’s sons, the gods, 
men and demons in particular, lived as students 
with their father, Prajapati. Of them, the gods 
after finishing their period sought the instruction 
of. their father who told them only the syllable 
‘ Da-’ Saying it the father asked them whether 
they had understood the meaning of the syllable. 
The gods replied in the affirmative and said that 
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you instruct us to control our nature which is 
unruly. The other said that they had understood 
rightly. 

^ II II 

wsr Then ?Tg«m: the men : said to him 

thus : JPTtU^ you, revered, Sir, please tell ST: us. 

(He) told them qaai this '<9smK syllable ijqr only. ‘ % ’ 

^ ‘ Da’. (He asked) thus s«rs?li%ST: have (you) under¬ 
stood ? ^ (They) said l[fu thus (we) have 

understood, (You) tell m us: ^ give,distribute 

gsri’g f (he) said. ^ ?t% Yes, (you) have 

understood. 

Then the men sought the instruction of their 
venerable father who told them only the syllable 
' Da.’ Saying it he asked them whether they had 
understood the meaning of the syllable. They 
replied in the affirmative and said that you in¬ 
struct us to distribute wealth to the best of our 
might and thus control our avaricious nature. 
The other said that they had understood rightly. 
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ftr^4 ?H II ^ II %T^ 

5n^'*!q[ii R II 

^?j 5 Then W^r; the demons said thus *|Sr«?. 
to him; WSTH; you, Vernerable Sir ^sfig please tell si: us. 
3sri'^ C (He) said %¥ST: to them this «r^srq; syllable ‘ ^ ’ 
‘ Da’. Have (you) understood ? (They) 

said: ssJitT^r: (we) have understood; •mfV (you) tell sf; 

us be kind, have compassion «rsri’3 f (they) 

said: ^ yes, s^T^tf^: (you) have understood. Hri; 

That ijar this only; «?^l this divine, heavenly WT?P 
voice ^gilf^g: the cloud imitates, repeates *‘ ^ ’ 

‘Da’, ‘Da’, ‘Da’—Control (yourself), 
give; have compassion. Therefore (one) 

should learn this cWq;. three: self-control, ^151E|;_ 

charity, ^arrq;^;f?r (and) compassion, kindness. 

Similarly the demons sought the instruction of 
their revered father who told them the very sylla¬ 
ble 'Da.*' Saying it he asked them whether they 
had understood the meaning of the syllable. They 
replied in the affirmative and said that you teach 
us to be kind. The other said that you had 
understood rightly. That very instruction of 
Prajapati is repeated even today by the heavenly 
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; ' voice of the cloud ‘ Da,’ ‘ Da,’ ‘ Da ’; which means 

i control yourselves, distribute wealth and be kind. 

1 Therefore one should learn these three instructions^ 
i iof Prajapati-Self-control, charity and kindness. 

! ■ [Notes— 1. When one is aware of his defects, one can be 

i weaned from them by the briefest advice as the gods, etc., 

' V were. 

; 2. In the opinion of Sankar there are no gods and demons 

other than men. The same species of men, according to 
I their degrees of self-control, charity and compassion, and 

i; according to their tendencies of balance (Sattwa), activity 

i (Rajas) and inertia (Tama), are called gods, men and demons. 

. That is why the same instruction was understood in three 
I different ways according to th,eir dominant tendencies. Those 

; men who lack self-control but are otherwise endowed with 

i. many good qualities are the gods. Those who have got 

excessive greed are men. While those who are cruel and 
injure others are the demons. Hence all the three disciplines 
( are meant for men who should practise them.] 

i' 

I CHAPTER FIVE : SECTION THREE 
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This (is) !T^I^I%5 . Pi;ajlpati, w.hich (is) 
heart, intellect having (its) , seat in.the heart, ElrlE: It (i?) 
Brahman qrag: it (is) ?T^tl. all, every thing. ?rq; That, 
this Hridaya, intellect (has) three syllables, 

f ‘ Hri,’ to bring (is) syllables. To 

him (the sage) g: who knows above “g (his) 

own g and others bring (presents). ‘ g ’ 

‘ Da to give (is) one, another syllable. !Sr^ To 

him (sage) who knows thus ^1: (his) own 

^ and others give (powers), gg |[% ‘ Ya’ (is) <J«qt_one, 
another syllable : tf. (The sage) who g?[ knows 

thus goes to, attains heaven, world. 

This is Prajapati (creator) which is the 
intellect having its seat in the heart. The intellect 
is Brahman and is identified with all. The name 
‘ Hridaya ’ (intellect) consists of three syllables. 
‘ Hri’ is one syllable. The meaning of the root 
‘ Hri ’ is to bring. The sage who knows thus 
receives presents from his relatives and others. 
‘ Da ’ is the second syllable of Hridaya. The root 
meaning of ‘Da’ is ‘to give.’ To the sage who 
knows this his relatives and others give their 
powers. ‘Ya’ is the last syllable of Hridaya. 
The form ‘ Ya ’ is derived from the root ‘ In ’ mean¬ 
ing ‘to go.’ The sage who knows thus attains the 
heaven world. 

30 
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[This is an eulogy of the intellect which has 
been described as everything in the third chapter. 
If the results of meditation on the syllables of the 
name are so conspicuous, one can easily imagine 
the result of meditation on the reality of intellect 
itself.] 

CHAPTER FIVE: SECTION FOUR 

Isr in II 

II y II 

I- Verily that that ?T?i; that (iiitellect-Brahman) 

was tr^ but this St^R^satya, only. He, any 
one g; who knows f this Wfgt, great, pervasive, 

adorable first-born (Brahman), 51915^ 

satya-Brahman 3r?r^ conquers, attains, fWiq^ these 
worlds. WW This (enemy) l[ct g as if, even, Brg: (is) 
* conquered, Vanquised «r?ig( (and) non-entity, non-existent 
=qr: (He) who knows, realises q;gJI. thus qgg: this, Jlfct. 
great, pervasive ’SfyTtt adorable t srsiJrsrn first-born (being) 
si§l as Satya-Brahman for, because grafqr satya 
Verily gfr (is) Brahman. 

* First * Tat ’ (That) recalls the intellect-Brahman stated in the last 
section. Second ‘ Tat ’ means that he is being described in another way. 
Third ‘ Tat ’ is connected with ‘Atat ‘ (this) which refers to something in 

the mind to be presently stated. 
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The iutellect-Brahman was verily the Satya 
Brahman only. Anyone who realises this pervasive, 
adorable, first-born Brahman identified with Satya 
(gross and subtle elements) attains these worlds, 
and his enemy becomes vanquished and non-entity. 

He who realises this pervasive, adorable, first-born 
being as the Satya-Brahman indeed gets this result; 
because Satya^ is verily Brahman. 

[Notes— 1. See foot note of 1. 6. 3 on satya.] 

CHAPTER FIVE : SECTION FIVE 

3TW 3flTq: m 

^ II ? II 

This (Oniverse) "Sttg;: was but, indeed «rnT: 
water; Sffit before (manifestation), in the beginning tfl: that 
WT: water ?t^Pcr created JEtfiTti satj'a. Satya stgJ (is) 

Brahman, Hiranyagarbha, Sutratman. Brahman (created) 
SRfi'?iw5iit Prajapati (Viraj). ST^nTm: Prajapati (created) 
the gods. ^ Those ^5fl: gods adore, meditate upon 

?T?5rn satya, alone, that this satya (consists 




wr<e??q: syllable. 1% ‘Ti ’ (is) syllable. 

‘ya’ (is), «|9Pfl: one,: syllable, !TS|W-5 JtIW the, first and 

last. «f\ syllables WWil. (are) truth, immortality. In 

the middle, the middle syllable (is) untruth, death, et?!^ 

That qgRI. thi? mitruth, death (is) enclosed, 

encompassed on both sides by truth, by immort¬ 
ality. Is, becomes prevalence, preponderance 

of truth i??r indeed untruth H not harms, hurts 

such firf T^I, hirower. , 

This entire Universe of name and form was 
indeed water* before manifestation and there was 
no other manifested object. That water created 
Satya. Satya-Brahman is Hiranyagarbha (Sutrat- 
man). Satya Brahman created Viraj, of which the 
sun, etc. are the organs. Viraj created the gods. 
The gods thus created adore Satya-Brahman who 
even supersedes Viraj, their creator. This name, 
Satya, consists of three syllables : ‘ sa ’ is the first 
syllable, ‘ ti ’ is the second syllable, and ‘ya’ is the 
third syllable. The first and last syllables ‘sa’ 
and ‘ ya ’ are truth, being free from the form of 
death. In the middle syllable, ‘ ti ’ is untruth, a 
form of death ; for the words ‘ Mrityu ' (death) and 
‘ Anrita’ (untruth) have both a letter ‘ t’ common 
in them. This untruth being encompassed on both 
sides by truth is insignificant. Therefore there is 
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prevalence of truth and the insignificance of un¬ 
truth. One who realises the preponderance 'of 
truth and negligibility of untruth is never hurt by 
untruth. ’ ' 

[Notes— 1. Water here means the liquid oblations con¬ 
nected with the A'gnihotra and other sacrifices. The 
oblations being liquid are called water. After the sacrifices 
are over these oblations maintain their connections with the 
sacrifices in some invisible subtle form as well as their union 
with other elements. They are the seed of the Universe.] 

ii ^ ii 

?r?t That which (is) rltj; that «?lfiL^ialya-Brahinan. 
?r#r This «: that sun, I-?: this being ^ and 

who (is) "Jtrferq; in that orb this 3^’- 

who (is), in the right eye. #1 These 'jd'V two (be¬ 
ings) rest, depend on each other. 

'riiis, the former gfmW: remains, abides, ^RlTq;on the latter, 
by the rays, (light). ‘®r«iq This, the latter (rests), 
on the former ngi^: by life-forces (here) by the eye 
and other organs, When fT! that (the individual self) 
is about to leave (the body) gi?tn% (he) sees 

that (solar) orb indeed clear, shorn of 



beams these rays sf not reach, come qsiW 


to him. 

That which is Satya-Brahman the first-born is 
the deity identified with the sun. He is the being 
who dwells in the solar orb and also dwells in the 
right eye in different forms. Both the solar and 
ocular beings rest on each other. The solar being 
rests on the ocular being by helping the latter with 
its light. The ocular being who is the experiencer 
inhabiting this body rests on the solar being and 
helps it by means of the eyes and other organs. 
When the individual Self is about to depart from 
the body he sees the solar orb shorn of its beams 
like the moon. Then, the solar being who is the 
presiding deity of the eyes withdraws its rays which 
no longer reach the dying man.^ 

[Notes— 1. This incidental mention of the omen of 
death is made to forewarn a man to be careful arid take 
necessary steps in time.] 

! ft fTf S 

\ SffagT \ 

\ ^ 11 ^ II 

15 ^: This 3 ^^: being who (is) in that 

(solar) orb, 3?^ his r%?: head (is) the (syllable) 
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^Bliur.’ One 1%?; head, this one 

syllable the (syllable) ‘ Bhuvar ’ 3ri|; (is) the arms 

Two WIf arms these ^ two syllables, W 
the (word) ‘ Swar ’ (is) srf%«T support, the legs ; t two 
legs, f two these syllables, his secret 

name Wf; (is) ‘ Ahar.’ *rj Who knows thus 
ff% kills, destroys and shuns qfT»:Jtnm, sin, evil. 

Satya--Brahman who is in the solar orb, has 
afe its limbs the three Vyahritis—‘ Bhur ‘ Bhuvar ’ 
and ‘Swar’. The Vyahriti ‘Bhur ’ is his head; 
for every body has only one head, and there is this 
one syllable. The Vyahriti ‘ Bhuvar’ is his arms; 
for everybody has only two a'rms and there are 
these two syllables. The Vyahriti ‘Swar’is his 
legs; for every body has two legs and there are 
these two syllables. The secret name of solar 
being who has Vyahritis as limbs is ‘Ahar.’ 
‘Ahar’ is derived from the root ‘har’ or ‘ha’ 
meaning to kill or shun. He who knows this 
secret name kills and shuns sins. 

ff?l ^T| & 5 ^ 

^ ^ ^ II « II if?! aifiqq; n K li 

This being who (is) in the right 

eye his %?: head (is) »j;; the (syllable) ‘ Bhur.* 
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(There is) one %?: head. (There is) this 

one syllable, ig[T% The (%vord) ‘ Bbuvar ’ (is) 

the tw/o arms. ' (There are) ^ two arms. (There are) 
.% two these syllables. <5^: The (word) ‘ Swar ’ 

(is) srf^W the legs. (There are) two srftTS legs. (There 
are) ^ two these syllables. His secret 

name (is) WlflT S[% the ‘ Aham.’ g; (He) who ^ 

knows fdestroys gffm (and) shuns evils, sins. 

Similarly the Sitya-Brahman who is in the 
right eye, has these Vyahritis as its limbs. The 
Vyahriti ‘ Bhur ’ is his head; because every body 
has only one head and it has this one syllable. 
The Vyahriti ‘ Bhuvar ’ is his arms ; because every 
body has only two arms and it has two syllables. 
The Vyahriti ‘Swar’ is his legs; because every 
body has two legs and it has two syllables. The 
secret name of the ocular being is ‘ Aham ’ (I); 
because he is the inner Self. He who knows the 
secret name of the ocular being as such kills and 
shuns sins. 

CHAPTER FIVE: SECTION SIX 

?I3IT 

II ? II II \ II 





This 15^’T: being full of mind, identified 

with the mind STf: resplendent, lustrous in that 

interior of the heart ’iim as, like WT a grain 
of rice or ?T^: a grain of barley, ?r: That tStTt this 
lord of all (things) ^srf^Tra:, the ruler, governor 

of all sr!jrn% rules, governs Jglq; all this q? 
whichever "3 and whatever. 

This being is full of the mind; for he is per¬ 
ceived b)' the mind and he also perceives through 
it. Lustre is his real nature. He is realised by 
the Yogins in the interior of the heart like a grain 
of rice or a grain of barley in siz^. He is the lord 
of all things which are only his variations. He 
being the independent governor of all governs the 
whole Universe. 

CHAPTER FIVE: SECTION SEVEN 

h^h m \\ 

(They) say thus lightning (is) sflir 

Brahman, (it is called) lightning from clearing 

or scattering (darkness), releases, sets free sins, 

evils knows thus lightning 

cTir as Brahman ; ff for lightning verily sril 

(is) Brahman. 



They say that lightning is Brahman. The 
lightning is so called because its flashes cleave the 
darkness due to clouds. He who knows that 
lightning is Brahman as possessed of the above 
attributes dispels all the evils that are set against 

him. Because lightning is verily Brahman. 

CHAPTER, five : SECTION EIGHT 

^ ^ 

siT^I IItil H<^ll 

(One) should meditate upon speech 

(Vedas) ^5*1. as a cow. Her ^?srrf: four teats 

(are) the sound ‘ Swaha the sound 

‘ Vashatth® sound ‘ Hanta(and) the 
sound ‘ Swadha.’ The gods 3q3fr*rfs?r live on her 

It two 5E?rsfl teats WRJI the sound ‘ Swaha' ^ and 
^ the sound * Vashat,' men rin the 

sound ‘ Hanta,’ the Manes on the sound 

‘ Swadha.’ Pier bull (is) irtstST; the vital power 

W??T: (her) calf J?«r: the mind. 

The Vedas should be meditated upon as if 
she was a cow. The sounds ' Swaha' Vashat , 


misr^^ 



‘Ifanta ’ and ‘Swadha’ are the four teats of the 
cow ^ (Vedas). The gods live on her two teats — the 
sounds ‘ Swaha ’ and ‘Vashat’, through which 
oblations are offered to them. Men live on the 
sound ‘ Hanta’ (if you want) with the use of which 
food is given to them. The Manes live on the 
sound 'Swadha', with the utterance of which food 
is offered to them. The bull for that cow is the 
vital power (by which the Vedas are made fruitful). 
Her calf is the mind (that stimulates her to secre¬ 
tion). 

[Notes — 1. As milk is secreted by the cow through her 
four teats for her calf, so food is supplied by the Vedas 
through these four sounds to gods, Manes and men. Food 
is comparable to rnilk.J 

CHAPTER FIVE: SECTION NINE 

^ 

11 \ II %fh 

II II 

5r!!ftl^Tbis fire ^T: that (is) within a man 

^5T by which f^J^this larwfkfood qfl. which is digested. 

This which is eaten this (is) 

Vaishwanara. Its ir^: this sound is, 
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that *33511% (one) hears shutting, closing the 

ears «?cr?l this (here) thus, when he (a man) t?W1% is 
about to pass away »T not hears tjsrn 

sound. 

r The fire that dwelling within everybody, di- 
I gests the food which is taken by men is .called 
Vaishwanara (Viraj). The sound that is heard by 
shutting the ears with one’s fingers is emitted by 
it. It is not the elemental fire that is one of the 
five components of the body but it is the heat in 
the stomach. When a man is about to pass away 
from this world, he does not hear this sound.* 


CHAPTER FIVE: SECTIOxN TEN 

^ iii5r # 

^ iff STTsPff^ ^ ’ff 

ff*4T if? H 

mv, U \ I! 

ii ii 


* This mention of a portent of death is incidental. Another porteht 
is mentioned in 5. 5. 2. 
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t Verily when 5?5^: a man (the sage) passes 

away, departs, from this world ?r: he 

goes to,. reaches for him it 

makes up a hole as, like opening, hole, 

of a chariot-wheel. Through that he attacks, 

goes, upward ?r: he goes to, reaches, 

'?rri^5!I*3; the sun, ww for him ?IJ it makes an 

aperture there, ?|tTI as, like, the hole, 5r*5r?^*r of 
tabor, ^sf Through that 5r: he WtiRJT^ goes upward. 

He «rnT«ii?% goes^^s|E'nrfr*l, the moon, for him 9: it 
makes an opening WUX as, like the hole, 
of a drum. Through that «: he WISKJTW goes up¬ 
ward. ?t: He WPnr=5ff% goes to a world free 

from grief (mental troubles) from cold (physical 

sufferings). There (he) lives WWrfi: eternal 

^tJRTT: years. 

When a sage who knows those meditations 
gives up the body he goes to the air, which lies 
crosswise in the sky. The air that is motionless and 
impenetrable makes for him a way like the opening 
of a chariot-whfeel by separating the parts of its 
own body. He goes upward through that opening 
and reaches the sun, who blocks the way for the 
aspirant bound for the world of Brahman. The 
sun too lets the sage pass by making a hole in its 
body like that of a tabor (a musical instrument). 
He goes upward through that hole and reaches the 



moon who also allows him to go by making an 
opening in its body like that of a drum. He tra¬ 
vels upwards through that opening and goes to the 
world of Hiranyagarbha which is beyond the reach 
of mental troubles and physical sufferings. The 
sage lives there for many cycles of ours that con¬ 
stitute the life time of Hiranyagarbha. 

CHAPTER FIVE : SFXTION ELEVEN 

q II ni qiTOji XX n 

This % indeed (is) great, excellent, giT: 

penance, austerity, *}ti; that practises, suffers, sartlftT: 

diseased, ill (person), m (He) who thus knows ijr^t 
^ indeed 3f«IT%: conquers, wins, TW*!. great, high, 
world. gcJft This % verily (is) great WiT; penance ?JJl. 

which STriq; the dead f^fpcT carry to the forest. *r: 

(He) who if? knows q;grtl. thus 3ietT% conquers, attains, irffr*!, 
high tjran world indeed trgq- this % indeed (is) qiWtl, 
great a«l: penance «tq:. which W?Ttk the dead (they) 

place wnt on fire. (He) who i^gnthus knows 5T«rf% f 
conquers, wins great world iJW verily. 




CHAPTER I'lVE : SECTION TWELVE 

is verily a great penance to suffer during 
the attack of an illness without condemning the 
illness or being dejected over it. The suffering 
entailed by the illness burns one’s evils. He who i 
gets his evils burnt by the penance of meditation 
conquers a high world. Similarly if the dying 
man thinks calmly that he is carried to the forest 
by the priests for funeral ceremony that is a great 
penance for him. He who knows thus conquers a 
great world. Likewise it is also a great penance 
that a dead man is placed on fire. He who knows 
thus conquers a great world. 

CHAPTER FIVE : SECTION TWELVE 

m Sfiprl'q tl«IT qmr- 

^ ^ mss% 

ffffff ^ f qifq;?T ffT 

fggTfR I ^ 

f 3TfFiT?^Tr?! 

m\h =!? ^4 imi 
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«{% Some (teachers) stt^; say, hold thus food, 
what is eaten (is) ^ Brahman. It (is) «r not ?l*ir so. 

Ir For food _ > 5 ^ 1 % rots, is decomposed 'SEH without 

sriJUI?!; the vital power. «?% Some WTf: say this STW: 
the vital power (is) Brahman. O'?!; It (is) JT not ?r»rr so. 

I For JTrtsr: the vital power S«rar}% dries up without 
the food. 5 But 15 ^ 5 these two deities 
indeed being identified, united attain, *- 

get 'TtCfraitf, the highest (Brahmanhood). ^ So STf^’^: 
Pratrida said to father, f^apt what 1 ?^ 

indeed good, worship (I) can do, can offer ijsrij; 

to such knower what offence, evil indeed 
(f) can do ffe to him ? ??: f I-fe -srrf w said 

irn%siT with hand, m no sng;? oh Pratrida f for who 
goes to, attains the highest, perfection 

being q:^viH 0 q; united, identified «tsr?fl: with either. 

<TWgi: 5 then to him 9tri’?r ? (he) said, ff|r (it is) 
‘Vi.J^ Food^Cis) I verily ^ 'Vi'; % for all 

?«ll% the.se ^tfsr beings fiteifir rest 3r^ on food, on body 
fR ir% (it is) ‘ ram ?% for all |^ifrr% these 5j?rTT% 

beings delight iri% in the vital power ^ ^ indeed 

fRlrtlT all beings enter, rest all 

beings delight 2 T: who thus knows. 

Some teachers hold that what is eaten is 
Brahman. Food is not to be understood as Brah¬ 
man since it is decomposed without the vital 
power. Other teachers say that the vital power is 
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Brahman. That also should not be taken as true, 
because the vital power becomes dry without food. 
Vital power being the eater it cannot live without 
eatables. But these two deities, food and the vital 
power, being identified attain their Brahmanhood. 
So one named Pratrida asked his father, “ What 
worship indeed can I offer to one who knows that 
food and the vital power together constitute Brah¬ 
man or what offence indeed can I do to him ? 
Because such a sage is neither elated by honour 
nor slighted by offence ? ” The father beckoned 
him with his hands to stop and said, ‘ Pratrida, do 
not say so; because one does not attain perfection 
by identity with food and the vita) force.’ Then 
he told his son that it is “Vi”'. Food is “ Vi”, 
because all these beings rest on body which is a 
modification of the food that is eaten. It is “ram.” 
The vital power is “ ram ”, because all these beings 
take delight in the vital power which is the abode 
of strength. All beings rest in one who possesses 
the knowledge of the virtue of food. All creatures . 
take delight in one who knows this virtue of the 
vital power. 


3r 
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CHAPTER FIVE: SECTION THIRTEEN 

II I II 

(A meditation on the vital powet as) the Uktha* 
srrW: The vital power % verily (is) the Uktha (a hymn 

of praise) T% for JTJ^: the vital power* raises, up- 

liolds all this (universe), From him 

who thus knows "“i* r^^f% f raises up, is born ; 

hero, heroic son, A kiiower of the Uktha (vital 

power) fir*Tr^ conquers, attains, the same nature of, 

(and) abode in the same world, of the Uktha 

{vital power). 

The vital power should be meditated upon as 
the hymn of praise called Uktha (which is the 
main part of the Mahtvrata sacrifice'). The vital 
power is verily the Uktha, because it upholds this 
Universe. To him who knows this is born a heroic 
son who is a knower of the vital power. He at- 
tains the same nature of and abode in the same 
world with the vital power. 

[Notes —1. See Kaushitaki Upanishad (3. 3) and Aita- 
reya Aranyaka (2. 1. 2).] 
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q II R II 

51^: (A meditation on the vital power as) the Yajus, 
the vital power % verily (is) the Yajus % for 
all these, ^?TTT% beings are joined, are 

united in the vital power, all 'iigcTlfH' beings, 

are joined, are united, for eminence, for 

superiority f of hitn who, ^5*1, thus, knows, 

5ti!Tr% conquers, attains same state, «gri^rtT (and) 

abode in the same world ar^'T: of the Yajus (ratal power). 

The vital power should be meditated upon as 
the Yajus. The vital power is called Yajus, be¬ 
cause it unites ' (or joins) all these beings. All be¬ 
ings try to make him their chief who knows thus. 
He attains the same state of and abode in the 
same world with the vital power. 

[Notes—1. Tn this and next paragraphs the figurative 
meanings of ‘ Yajus ’ and ‘ Sariian ’ are given.—Anandagiri.] 

mt| JlT'nt ^ 

f^Tfq 

q qq ^ lU H 
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?rt*r (A meditation on the vital force as) the Saman, 
j:-. % Indeed, arUJf: the vital power (is) Saman, f|; because, 

I all these beings ?r»*r% harmonise, «.re 

j united, srf% in the vital power. f For him, !!r: who' 

I H knows thus ?r5r'r% all beings 

; harmonise, are united, (and) are able, serve 

i for superiority, for eminence. (He) conquers, attains, 

i' 5»T35trf^ union abode in the world ?n5I: of the 

I' ^ Saman. 

i' 

I The vital power should be meditated upon as 

i the Saman. It is verily the Saman, because all 

' these beings harmonise in the vital power. All 

i beings harmonise and serve for the superiority of 

him who knows that the vithl power causes people 
I: to harmonise. Such a knower attains union with 

f the Saman and abode in the same world. 

I' ' ' ' ■ 

I Rmt ft t 

I II « II II II 

K 

f (A meditation on the vital power as) the Kshatra. 

I STT^JCr: The vital power % indeed (is) the Kshatra, If 

I for sriWi the vital power % (is) indeed the Kshatra. 

srntq': The vital power f protects it (its body) 

I from wounds, injuries, (he) who thus ^ 
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T'WlJfrrflr attains, obtains identity with the 

Kshatra. (He) eonquers, attains union with 

■ET'^^cTRl, abode in the world of the Kshatra (vital 

power). 

The vital power should be meditated upon 
as the Kshatra. The vital power is verily the 
Kshatra, as is well-known. Because the vital power 
protects the body from injuries inflicted with 
weapons, etc., by filling them up with new flesh. 
He who knows this healing power of the vital 
force obtains union and abode in the same world 
with it. 

CHAPTER FIVE: SECTION FOURTEEN 

^SPtlT K II ? It 

Bhumi, the earth, Antariksha, the sky, 

^1: Dyaus, heaven, (are) thus ^tst eight 

syllables, The first, foot ni?r:5^ of the Gayatri 

(metre), f Wt (are) eight syllables. This 

(three worlds) 5 only 5 (is) certainly, this (first foot), 

• This rea(3ing is according to the Madhyandina Sakha. Dvivedanga 
in his commentary e:«p1ains the word as meaning ^ the nature of Kshatra/ 
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of her, (of Gayatri). fi: He, *r: who knows 
this foot only of her (Gayatri), as such,. 

Sr*T^ conquers, wins, whatever f all that tig in 

these three ssff^g worlds. 

There are eight syllables in ‘ Bhumi ’ (the 
earth), ‘Antariksha’ (sky) and ‘ Dyaus ’ (heaven)i 
as well as the first foot of Gayatri ^ which reads 
‘Tat Savitur Varenyam.’^ Hence the earth, sky 
and heaven constitute the first foot of the Gayatri. 
He who knows the first foot of Gayatri consisting, 
of the above three worlds conquers as much as 
there is to be conquered in earth, sky and heaven. 

[Notes—1. Gayatri which is the chief of metres has 
three feet each of eight syllables. In this metre called Gaya¬ 
tri exists the verse Gayatri or Savitri—the most sacred verse 
of the Vedas. It appears in the Kig-Veda (III. LXII, lO) and 
f reads as follows: ‘Tat Savitlir Varenyam, Bhargo Devasya 
Dhimahi, Dhiyo Yo nah Prachodayat,’ i.e., we meditate on the 
iadorable Light of the effulgent Deity. May he illumine our 
'intellect. Vasistha Smriti (4. 3) glorifies Gayatri thus : ‘The 
Brahmans were created through Gayatri,'because Brahman-- 
hood is possible by second birth through Gayatri alone. 

2. The syllable ‘Ya’ in this word is to be separated to- 
supply the eighth syllable.] 

»TT^5q ^ 
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iL 


SK'gt; The Richah, Yajumshi (and) Samaai 

fffr thus eight syllables. qsflJl, one fooj; 

(has) eight f t syllables, tjciq; This (three 

Vedas) ^ only certainly q?ltr this (second foot), 

of her (the Gayatri). W. He q: who as such knows 
this qr^l?^ foot only of her (Gayatri) 3I«U% 

conquers, obtains «(fsr?f) as much f^WT knowledge C as, 

this (three Vedas). 

There are eight syllables in ‘ Richah’,‘ Ya- 
jumsi ’ and ‘ SarnSni ’ as well as in the second foot 
of Gayatri which reads, ‘ Bhargo Devasya Dhi- 
mahi Hence Rig Veda, Yajnr Veda and Sanaa 
Veda constitute the second foot of the Gaj’atri. 
He who knows the second foot of the Gayatri con-' 
sisting of the three Vedas obtains as much know¬ 
ledge as can be obtained from the three Vedas. 


'id- 

5(5fi IT tiqf^ q| 

iq llq 'sqlqf^ 

'Iq f>qqT mm qqfti ii ^ n 

sritq: PrSna, «r<n«T: Apana, sttR: Vyana, (make) 
thrfs, eight syllables, 5ft One (third) 
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of Gayatri, (has) eight syllables. 

3 f «ri this, above (three forms of the vital power) 

(is) that (foot) of her (Gayatri). ?l; He, who, ^ 

knows thus this (foot) of her (Gayatri) 

conquers, wins as many, this srff% living beings, 

creatures, f as (there are). w«r Now ^TSlitTT: her 

this »?ar indeed, Turiya, fourth, apparently 

seen, ifttSTT: beyond Rajas (activity, sky) foot, 

That tT: which, shines; g^that, which, % verily (is) 

fourth, (is) Turiya, apparently seen, 

foot, % because, q;'^: he, (is) visible, as it 
were ; <#5^!: above the sky because, q,»T: he 

shines on the entire, TSf: Universe (created out of 

Rajas) above 37^ above, (he) who knows, 

realises, tjqqt, thus, ?r?qr: her, this q^t^foot, qqr indeed 
aqf^ shines, qqJI. f in the same way, fwqr with superiority, 
with splendour, qqrw with fame, qq indeed. 

There are eight syllables ^ in ‘ Prana ‘ Apana ’ 
and ‘ Vyana ’ as well as in the third foot of Gayatri— 

‘ Dhiyo yo nah Prachodayat.’ So Prana, Apana 
and Vyana which are the three forms of the vital 
power constitute the third foot of Gayatri. He 
who knows the third foot of the Gayatri consisting 
of Prana, Apana and Vyana conquers all creatures 
that exist in the Universe. Now her Turiya foot, 
which is apparently seen high above the sky is 
indeed the sun that shines. ‘ Turiya ’ means what 
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is commonly understood as the fourth. The fourth 
foot of Gayatri i.e., the sun, is apparently seen, 
because the solar being is sun, as it were. That 
he is high above the sky means that he shines on 
the entire Universe created out of Rajas. He who 
realises the fourth foot of Gayatri as the solar being 
shines like the sun with splendour, and fame. 


[Notes*-— 1. Two in Prana» three in Apana and three in 
Vyana maJke eight in all.] 


%T rl| t 

sn’*n I 

^ ^nrq5ik?s(i|% m ^ mi m 

n « II 


That (the three-footed) this, ^TT^r Gayatri 

5rT%%^T rests on this, fourth apparently 

seen, celestial foot (Sun), That (Sun) % 

again 5 n%l%Tq. rests, on that mm truth, The eye 
% verily (is) mWi truth, if for the eye, gr indeed (is) 
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truth, Therefore 'rnlf if even now ft 

two quarrelling, disputing, giving contradictory 

accounts inir?rTJl come (one saying) I saw (it), 

(another saying) I «rSTr^tl. heard of (it) 

(we) believe, him only ?r: who says thus. 

'Sif*!. I 9r3fi^fi(, saw (it), 5r5j; That % verily STtf, that 

truth xn%f8gr3q; rests on strength. sritST: The vital 
power % (is) verily ^^<1, strength. ?!<!; That (truth) Jn%fwqL 
rests, STT^ on the vital power. Therefore (they) 

say, strength (is) mightier, more powerful 

SRSTTcI^ ft% than truth. 7 Thus this Gayatri 

arfafScft rests 'wv:^r?*rq. on the vital power within the body. 
m That f tJiTr this iTr?Tf^ Gayatri saved, protected 
the Gayas, srPtSTf: The organs % indeed (are) Jim; 
the Gayas. m. It saves, protects, srTtfftq^ the organs, 
frgr Now, ^ because rtif (it) saved, protected the 

Gayas (the organs) HWfl. therefore qw (it is) called 
Gayatri. Wgq, That ^Trr^Wfq, Savitri ?JTq, which ?l: be (the 
teacher) teaches (to the Pupil) this only tgt 

(is) she (it) saves the organs of him ?r: he 

Wssflf communicates, teaches. 

The three-footed Gayatri, consisting of the 
gross and subtle Universe, rests on the celestial 
foot the sun' which is apparently seen. That 
fourth foot, the sun, again rests on truth. It is well 
known that eye is indeed truth.' Therefore even 
now if two persons quarrel over a thing one saying, 
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‘ I saw it’ and another contradicts him giving a 
different account as heard by him, we accept the 
account of the eye-witness as true and do not be¬ 
lieve the Other. Strength is the support of truth. 
The vital power is strength. Hence truth rests on 
the vital power. Therefore they say strength is 
mightier than truth. Thus the Gayatri rests on 
the vital power that is within the body. That 
Gayatri protected the Gayas ® which are the organs. 
Therefore Gayatri is the protector (saviour) of the- 
organ Gayatri came to be so called because it 
protected the organs of the priests who recite them. 
The-Savitri or hymn to the sun that the teacher 
teaches his pupil after investing him with the sacred 
thread, is this very Gayatri which is :no other 
l^an the vital power, and is the life of the whole 
Universe. Gayatri protects the organs of the pupil 
to whom it is taught from falling into hell and! 
other dire calamities. 

[Notes —1. Because the sun is the life of the gross and 
subtle Universe. As wood when its pith is burnt or other¬ 
wise destroyed becomes dead, so things deprived of their 
essence become lifeless. 

2. As it, has been said already in this Upanishad (3. 9. 20> 
that the sun rests on the eye. 

3. Root-meaning of Gayas is that they produce sound. 
This is primarily true of the organ of speech. But here alt 
the organs are called after it.—Anandagiri.} 
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<§L 


^ h qf^ 11 \n 

Some (the followers of some Sakha of the Vedas) 
communicate to, teach (their pupil) ? that 
this the Savitri (that is) in Anushtubh, 

(saying) ^TSB speech (is) 5T5|W Anushtubh. cT^ That srrafli 
speech (we) shall impart. 5T Not (one) 

should do ?fSTT so, like that (one) shall communicate 

to teach S!rtl%5(TtI, (that) Savitri <3f3r (which is) indeed 
Xiayatri. WW ? Even if such a knower 

sifa’JSTf^ accepts, receives two much (gift) as it were 
JT not t| much, enough 3Tf^ for ^ sT one foot 

iir««3’!ll: of that Gayatri. 

The followers of certain sakhas of the Vedas 
teach their initiated pupil the Savitri that is compos¬ 
ed in the metre called Anushtubh saying, ‘Speech 
is Anushtubh and it is also Saraswati in the body.’ 
He shall communicate to the boy the speech 
(Saraswati). One should not do or know in that 
way, for what is taught by them is wholly wrong. 
Savitri which is verily GSyatri should be taught, 
because Gayatri is the vital power. If a sage with 
the above knowledge receives too much gift, it 
is nothing to him for he is identified with the 


itmrfff 
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Universe. The total amount of gift he receives is 
not enough for even one foot of the GSyatri. 

q^«?T'PT5[’qrT^m 

q^ qd^stl q qr^ ciqf^ ^ ^ qrrriqfqfrl- 

II ^ II 


He (the knower of Gayatri) who 
receives, accepts ^3TT^ these three worlds (earth, 

sky and heaven) full, replete (with wealth) he (the 

ktiower), will receive, her this S(mfl 

first foot. «r«r Now ?T: he «r; who 5rf&^#«rTct receives, 
accepts as much T%?lf knowledge as this 

5r«fl the three (Vedas) will receive, will get, 

her second foot. ^«r Now W- he (the ktrower), 

‘^r: who receives, accepts as much 

as this 5n% creatures, living beings, will 

receive her this third foot. While 

-^TiiE^T: her »?W indeed this fourth apparently 

seen celestial foot, that which g[cr%» 

shines «!' not to be obtained indeed by 

anybody. |pf: How H indeed (one) would receive 

so much (wealth). 




BRIHADARANYAKOPANISAD 



The knower of the GSyatri who receives the 
•earth, sky and heaven full of wealth (such as cattle 
and horses) will receive as the result of his knowing 
only the first foot of the Gayatri. The knower who 
receives all the knowledge that the three Vedas 
have .to confer will receive as the result of his 
knowing only the second foot of Gayatri. Simi¬ 
larly if the knower accepts as much wealth as is 
covered by all creatures, his acceptance will match 
the result of knowing only the third foot of Gayatri. 
While her fourth, apparently sun, celestial foot 
which is the sun that shines high above the sky is 
not equivalent to any wealth accepted. It is in¬ 
deed impossible for any body to receive so much 
wealth.’ 

[Notes—1. All this about wealth is simply imagined to 
extol the knowledge of Gayatri. By this the Upanishad 
emphasises the importance of meditation on the entire form 
of Gayatri.] 

?iqS[% H q?l% I q3[R 

^ ^ qiiq: q;qp- 

qiqfqft II V9 II 
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Her (of Gayatri) going near and staying, 

salutation : O Gayatri, (thou) art one- 

footed, two-footed three-footed, four- 

footed. (And thou) art without foot, unattainable, 
if for Sf not q'?IH (thou) art comprehended, art attained. 
W: Salutation % to thee the fourth apparently 

seen, celestial foot. WT This that 

(enemy, evil) W not JUIti: f 1% may attain, may obtain (his 
object); ?Ifl, to whom (he) has ill-feeling, curses 

or—WW such and such, so and so, naming teW: 
(his) object of desire tTT not be abundant, m That 

^WT: desired object ^ of him against whom 

(he) worships, salutes (the-Gayatri) thus not 
abounds for, flourishes WT or Wffl. I SfFIff. may attain 
’ST’?: f that (of his). 

Now follows the salutation of GSyatri: Thou 
hast the three worlds as thy first foot; the three 
Vedas constitute thy second foot; the three forms 
of Vital power are thy third foot and the sun thy 
fourth foot. Beyond that thou art without feet in 
thy own unconditioned aspect. In that Supreme 
aspect thou being the Self described as ‘ Not this, 
not this ’ art not comprehended. I salute thy 
fourth, apparently sun, celestial foot which is the 
sun that shines above. May the evil that stands 
in my way of knowing thee never succeed in its at¬ 
tempt. If a knower of the Gayatri wishes to curse 
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his enemy, he should repeat this formula: ‘ May 
my enemy's (say, Devadatta’s) object of desire 
never be abundant.’ That desired object of the 
enemy against whom he salutes the Gayatri never 
becomes abundant. He may also salute the Gaya¬ 
tri saying : ‘ May I get the desired object of my 
enemy.’ 

IRT: eWT’Jq qRT srfjRSf w 

II <: 11 W II 

f On this (knowledge of Gayatri) % verily ?T?K 
that 3R^: Janaka Emperor of Videha said 

gilrarn to Budila the son of Ashwatarashwi ^r 

well, g deliberately «t?t as (you) said, called 

(as) a knower of Gayatri ?ftl, then «t*I now ^ssrq;. why 
(you) carry (me) an elephant, a fool, f 

(Budila) said—% because O Emperor R not 

(I) knew 3IRTT! her (of Gayatri) ?% mouth, srlif: Fire 

(is) ^ indeed 'at^RT: her mouth. S' Even RT 

if ^¥*rr^«rr% (common people) throws, puts, into the 

fire like ^ many, large quantity (of fuel) Rft. it (that 
fuel) burns, consumes all i^W indeed trqrtj, f <5^ 
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similarly if even a knower of this 

commits ^ a great many sins burning, 

consuming all this iJSf certainly becomes 

5Pi[: clean pure 'StSTir: without decay WtJH: without 
death, 

Now follows an eulogistic story on the know¬ 
ledge of the Gayatri. Emperor Janaka spoke to 
Budila, the son of Ashwatarashvi: ‘ Well, you call¬ 
ed yourself a knower of the Gayatri; how then 
that you are acting to the contrary by carrying me 
as an elephant ? ’ Budila said to the emperor in 
reply that it w'as due to his ignorance of the mouth 
of Gayatri. The Emperor then said : Fire is the 
mouth of Gayatri. Even if common people throw 
much fuel into the fire, that fuel is all consumed. 
Similarly one who knows that fire is the mouth of 
Gayatri burns like fire all the sins committed by 
him due to acceptance of gifts, etc. That know¬ 
ledge makes him clean, pure and free from decay 
as well as death. 
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I ^ m f^'X m ^ m i 

3q^ P«II l 

^ 51*F3f% II ? H 

II \\ II 

\\\\\ 

With vessel, disk i%?n:Jr^*r golden, shining gtpj^ 
the face (real nature) ?f?®r^ of satya (Brahman) 

(is) covered, hidden. O Pushan (nourisher of the world) 

you ’!I*nq’SS take away, remove it, (the vessel) ^8^ 
for the vision ?F®r9rK?8 (of me) whose nature is satya 
(Brahman). G nourisher G solitary 

sun (traveller) «ro 0 controller (of the world) O son, 
(director of all beings) STtartT?^ O son of Prajiipati (Hiranya- 
garbha) Sff withdraw (thy) rays, reduce, curb 

^gr: (thy) radiance (we) see 5TtI. that form ^ 

of yours ?ItI. which ^ of yours (is) ^®rTOrf*T^ most 
auspicious, I arn ^T; that 3 ^ 8 : person (Satya 

Brahman) which (is) this ?r#T this, (I am) 

immortal Wig: (may my) vital power (in the body) «rfw?ar^ 
(go back) to the external air (cosmic force). WW And 
this body WWTP'flU (be) reduced to ashes, go to the 

earth. flBrfV O Deity of deliberations ^ (who art) Om :@r? 
remember ficT^ all, that done (by me) remember, IBW) 
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'^«b^4Deity of knowledge remember recollect (my) 

deeds. 51^ O Fire, ST?T lead, guide 'arw^l( us by the 

;good way (Northern way) fW towards riches (the fruits of 
-action) O Lord (you are) aware all 

mental conditions, works remove, separate ??i@f?g[^from us 
tricky, crafty sin, evil, 1%^ (we) offer, repeat 
good many 5rJi3T%J^ words of salutations % to thee. 

The real nature of Satya-Brahman is covered ^ 
as it were, with the shining disk—the solar orb. 
O Sun, the nourisher of the world, take away the 
disk that serves as a cover, so that I, who am identi¬ 
cal with Satya-Brahman (i.e., thee), may see the 
face. - O, solitary^ traveller, G controller of the 
world, O director of all beings, O son of Hiranya- 
garbha, withdraw thy rays, contract thy radiance. 
We wish to see thy most auspicious form. As I 
am identified with Satya-Brahman and immortal, 
when iny body falls, may my vital power in the 
body go back to the cosmic force; and this body, 
too, return to the earth in the shape of ashes. O 
Fire, whose symbol is Cm, O Deity of knowledge, 
remember all my deeds. O Deity of knowledge, 
recollect all my actions. O Fire, guide us along 
the northern way towards the fruits of actions. O 
Lord, thou art aware of our actions and mental 
conditions. Free us from the tricky evil. We 
offer repeated salutations to thee. 





[Notes— 1. Because without concentration of mind it 
cannot be seen. 


2. As Taittirya Samhita (7. 4; 18. l) says, *Tbe sun^ 
roams alone.*J 
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■mh I ^ 

^ ^ u m 

^ Om» a word of auspiciousness. (He) who ^ C 
emphatically, surely knows ^ the oldest, the first 

greatest becomes ^ the oldest 

^ and the greatest, the best ’3S'R’Iig[ among (his) relatives,, 
people. % Verily, legitimately STTSdr: the vital power W 
(is) the oldest ^ and the greatest, the best Zf: (he) 

who knows, meditates (as) such becomes' 

the oldest and best 55sri*fl^ among relatives,, 
among peers ’irRr ^ as well as among whom (he) 

desires to be (such). 

Om. One who knows that vital power is 
prior to all the organs in years and attributes,, 
surely becomes the first and best among his own 
people. The vital powder is legitimately the oldest^ 
and greatest of all the organs. He who meditates- 



aipon the vital power as such emphatically becomes 
by virtue of that meditation the first and best 
among his own people as well as others whom he 
desires to beat in seniority and superiority. 

(Notes—!. Because the vital power is the first of all 
■organs to begin functioning. The embryo is fostered by it 
from the very time of its conception. Other organs start to 
function only after the vital power does so.] 

^ f I ^ fftlBT 

ws: ^ ^ II R II 

(He) who % f verily, surely knows 
Vasistha ¥igrT% becomes grmS: the Vasistha among 

(his) people, speech % indeed (is) the Vasi.stha- 

(He) who knows thus »TenH becomes 

Vasistha among (his) relatives '9 as well as 

(among those) of whom (he) desires to be. 

[The ensuing conversation shows how the vital 
power is also the greatest of all organs. For, in a 
family the oldest member may not be the greatest 
for want of good qualities ; sometimes the young- 
•est member is the best on account of superior 
qtiaJities.] 

He w'ho knows the Vasistha^ surely becomes 
the Vasistha among his people. The speech is 
indeed the Vasistha. He who Knows speech as 



wntsrny 



such verily becomes the Vasistha among his people 
as well as others whom he desires to overcome m 
wealth and eloquence. 


[Notes —1. The literal meaning of the word is That 
which enables one to live in splendour or that which covers 
one with splendour 

ft ^ 

^ ^ II ^ II 

«l: (He) who % f verily, surely knows 
Pratistha lives steadily in smooth (places and 

times), stands firm ^ in difficult (places and times). 

I Verily '3^: the eye (is) STTHSI the Pratistha; % for 
through the eye !Tfaf3fT% (one) lives steadily 
•a in smooth yif as well as in difficult (places and 
times). *r; (He) who thus knows srmrai?ier lives- 

steadily in smooth (places and times) lives, 

steadily in difficult (places and times). 

He who knows Pratistha ‘ surely stands firm 
in smooth places and times as well as in inacces¬ 
sible places and hard times such as those of famine. 
The eye is indeed the Pratistha, because by seeing 
them through the eye one stands firm in favourable 
as well as in adverse places and times. He whO' 





to™ the speech as such stands firm in good as 
well as bad situations and circumstances. 
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[Notes—- 1. Literally it means that which has steadiness 
or that by which one becomes steady in life.] 


qH I mi A 

^ qRiq ^ m II V II 


^5^ To him who % f verily knows 
Sampad, prosperity comes ^ surely whatever 


desire, object (he) desires. The ear (is) ^ 


verily Sampad, prosperity, ff for ?fra through the ears 

all these Vedas (are) treasured. 


known. '3T^ To him m who thus wq knows f 

comes rrq^ whatever ^TWJ^ desire, object (one) 

desires. 


comes 


To him who knows that which is possessed 
of prosperity comes whatever object he desires. 
The ear indeed is endowed with the attribute of 
prosperity; because when the organ of hearing 
remains intact, the Vedas are known and the 
sacrifices enjoined by them are performed for the 
attainment of desired objects. To him who 
knows the ear as such verily comes his desired 
object. 
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II H II 

S ^r: (He) who ^ f verily W 3 [ knows 'Wr^?l?n3[ the abode 

I becomes ?rm?nn3[ the abode, the refuge ^STrq; of his 

[ people, the abode shtTiIH]^ of the other people. 

j The mind I' indeed WHT?I*nj (is) the abode, the refuge. ?r: 

I (He) who knows ijerq; thus becomes the 

|i abode, the refuge ^ErrsilTj^ of his people, the abode 

i ’ 5f5TI*rn^ of other people. 

' He who knows the refuge verily becomes the 

refuge of his own people as well as others. The 
I mind indeed is the refuge of the organs and their 

il 

I , objects; because the mind directs the organs, and 

I harbours the objects that are enjoyed by the Self. 

[ He who knows the mind as such verily becomes 

the refuge of his own people as well as others. 

si 5 fTf^: f n ^ ii 

m (He) who I* f verily knows Prajati, 

that which is endowed with the attribute of generation 
. f becomes rich SHT^T with offspring with animals. 

Semen, the organ of generation % (is) verily. 5nTiT%; Prajati. 
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who knows thus snn?I^ % becomes rich j 

ijcr^T with offspring with animals. 


He who knows that which is endowed with 
the attribute of generation becomes rich with off¬ 
springs and animals. The generative organ is in¬ 
deed possessed of the attribute of generation. He 
who knows it to be such becomes rich with off- 
•springs and animals. 


^ STMT m 

qiW ^ II ^ II 


ir f Those these irnirn sense-organs 
■quarrelling over, disputing over (their greatness) WS 
(each) for his superiority 3l»g: went to, approached STIT 
Brahman, Prajapati said ?T% this Wdf f to him 5B; 

which St; of us the Vasistha, superior, gti; f He 

(Prajapati) groim said, replied ?r: he, that one ar: of you 
(is) superior in which at: of you 

in going out (of the body), in departing think, regards 

this body qt'ft*!: more sinful, more wretched. 


Once these organs quarrelled over their re¬ 
spective superiority, approached Prajapati and ask¬ 
ed him which of them was the superior. Prajapati 
•replied,^ ‘ He who among yourselves going out of 


Wh^T/iy- 
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this body regards it much more sinful than before '^ 

I is superior.’ 

tT 

i- r 

[Notes— 1. Prajapati said this for creating disgust in. 
us for the body, 

2. Body being composed of impure matters is wretched 
t even while alive.] 

i srf^^ju ^ 5(1^ )| <: ti 

sris^ The speech f a particle went out, got out.. 

W She, It sfrc?T spending, having sojourned WSfefr? a whole ■ 
i year wn?*! coming back Hg'T'SI said this ^«ng[ how 
I ’ (you) are able to live ^ without flra; me. 

^ They (other organs) f ^3;^! said w as strap^f; the dumb, 
the mute without speaking through the organ 

of speech, irt*!!'?!: living, doing the vital function JTTW*T 
through the vital power, <T5rtf;?T; seeing, doing the function of 
vision ‘gf^TT through the eyes, hearing sfra^T through 

the ear, knowing, considering what ought or ought 

not to be done *T?r?ri through the mind, srsrrgwrsTT: procreat¬ 
ing, generating through the semen, through the organ- 

of generation ijgjj; thus 1 ^ 1 % (we) have lived, 

The speech irfggstr if entered. 
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Thus addressed by Prajapati the speech first 
got out of the body to try his power. Having 
spent one whole year outside the body it returned 
and said, “ How were you able to live without 
me? Other organs replied that they lived just as 
in the world the mute men live without the power 
of speech doing the vital function through the vital 
power, doing the function of vision through the 
eyes, hearing through the ears, considering what 
ought or ought not to be done through the mind 
and procreating through the organ of generation. 
Thus answered by the organs the speech realised 
that it was not the chief in the body and got back 
into the same. 


f II II 


f The eye went out; got out. ttri; It 

spending out a whole year wmST returning 

said ffw this how (you) were able 50^5*1. 

to live without me. ^5 They (other organs) 3;^; 
said nm as the blind without seeing 

through the eyes, sriW??!; living srn^ar through the vital 
power, ar^!!?r; speaking ^1=31 through tfie organ of speech, 



hearing through the ears, knowing 

i ?narm through the mind, srmtfirmr: procreating through 

‘j . the semen, through the organ of generation thus 

' (we) have lived. JTIwW f Entered the eye. 

Then the eye got out of the body to try its 
i power. Having sojourned one whole year outside 

the body it returned and said, “How were you 
; able to live without me?” Other organs replied 

. that they lived just as in the world the blind men 
j live without sight, doing the vital function through 

I the vital power, speaking through the organ of 

; speech, hearing through the ears, considering 

i through the mind what should or should not be 

done as well as procreating through the organ of 
generation. Thus answered, the eye realised that 
f ^ it was not the chief in the body and got back into 

T the same. 

^511^ JTMTssiTr??t^T^ 

H3TTqtn?TT ^ ^T5119[ I! Ko I! 

f The ear, the organ of hearing got out. 

gaf It spending out whole year returning 

said this 5B«IH how were (you) able 
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to live ■S3' without Jfll, nie. ^ ? They (other organs) 
said mt as «rf^: the deaf WJZSSJ3: without hearing sn^lir 
through the ears, living, doing the vital function. 

through the vital power, speaking 3(^1 through -' 

the organ of speech, seeing, doing the function of* 

vision through the eyes, (3^3: knowing through 

the mind 5131133131: procreating through the semen,. 

through the organ of generation thus «I3ftfw3T (we) ’ 
have lived. f Entered the ear, the organ of- 

hearing. 

Then the organ of hearing got out of the body 
to try its power. Having spent one whole year 
outside the body it returned and said, “ How were- 
you able to live without me ? ” Other organs replied, 
that they lived just as in the world the deaf men 
live, without the power of hearing but doing the 
vital function through the vital power, speaking 
through the organ of speech, doing the function of 
vision through the eyes, considering through the 
mind what should or should not be done as well as 
procreating through the organ of generation. Thus 
answered, the organ of hearing realised that it is 
not the chief in the body and got back into the 


same. 
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Hfai^ ? w^t 11 n li 


*?sr; f The mind g)gi*;(*r got out. It afi'M? spending 
out a whole year out WltTW returning said 

this ^«(r*l. how were (you) able to live SKIT 

without Jfti; me. ^ f They (other organs) said nUT as 

giiafr: idiots without knowing SfR^BT through the 

mind, STW!r?H: living, doing the vital function through 

the vital power, speaking ?[I'3T through the organs of 

speech, seeing through the eye, hearing 

«Tiirt!r through the ear, srsTRlTTSIT: procreating through 
the semen, through the generative organ, •J^ff. thus 
: (we) have lived. JT’A: The mind srf^^sj f entered. 

Then the mind got out of the body to try his 
eminence. Having stayed out for the space of a 
year it returned and said, “ How were you able to 
live without nrre ? ” Other organs replied that they 
lived just as in the world idiots live, without con¬ 
sidering what should or should not be done through 
the mind, but doing the vital function through the 
vital power, speaking through the organ of speech, 
seeing through the eyes, hearing through the ear, 
and procreating through the generative organ. 
Thus answered, the mind understood that it was 
not the chief in the body and got back into the 


same. 
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^ sqsf'HTW^ ^ 

Jnwf??i: ^T^T ^^^^'^ 

f n II 

^•. f Semen (generative organ) saffJRW went out- ?ttl 
It sn«*T spending out ^«fq^a whole year «n*rar returning 
:?3rT^ said ^ this ; tP«IH how ^rstrtPH were (you) able sflfqffli, 
to live without Tr?^ me ? ^ 5 They (other organs) 3»5! 
^aid W as eunuchs, the impotent WSr^*WT?tI: 

procreating ^fTHf through semen (organ of generation), 
SfPHTF?!: living STTO^ through the vital power, speaking 

^isatl through the organs of speechi seeing •3’^T 

through the eye, J5Ptat!*?l; hearing WlSw through the ear, 
knowing fl"*!?!! through the mind. <5^*1. Thus 
fi% (we) have lived. S' Entered 

generative organ. 

The generative organ got out of the body to 
try its eminence. Having been away from the 
body for the space of a year it returned and said, 
“ How were you able to live without me? ” Other 
Organs replied that they lived just as in the world 
the impotent live without the power of procreation 
but doing the vital function through the vital 
power, speaking through the organ of speech, see¬ 
ing through the eyes, hearing through the ears, and 
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fsidering what should or si 


’Wnisad 

iHould not be done- 



through the mind. Thus answered, the generative 
organ understood that it was not eminent in the 
body and got back into the same. 


II II 


5 Then ^5|T as, when ari^tiT: the vital power 
about to f?o out (it) shook off ^Wn?, those 

JrrarRL organs fSf as it were f just as a great 

fine horse born in Sind i3^?r shakes out 

the tether-pegs ^ f they (other organs) 3^: said |[fe thus ; 

Sir wr not gtiapft; depart. | Verily ST not (we) 

are able 5(11^3*1 to live without you; a^ar to that,, 
to such ^ myself do, give offering, tribute,. 

?r*lT l[fw so (let it be). 

Then when the vital power was about to leave 
the body it shook off those organs from their 
places, just as a large-sized, noble-featured horse 
born in Sind simultaneously shakes off the tether 
pegs. They requested him not to leave, for they 
could not live without him. The vital power said, 
“ If you have realised my eminence, do offerings to 



MWisr#^ 



me, who is your chief.” The organs, when demand¬ 
ed tribute agreed, and said ‘ let it be so.’ 


[This conversation is an imaginary device to 
show how a wise man reasons, when he wants to 
find out for the purposes of meditation the greatest 
of organs.] 

^ Wi\ 3Tfqiqrl^qf^ '4 

^ fk feTSS»^^q sn 

3n=?TR?^f^t^TSS^q;r^rl^^ 

II II lUll 

?ir f She «fl^ the speech ^WT’at said ^1% this ?ig; that 
srfijB: Vasistha, eminent, chief % verily ?n% are you 
«T^ which Vasistha, attribute of eminence «?fw am 

I- The eye ^l% (said) this that sn%«r steadi¬ 
ness 311% are you 5!??^ which steadiness ^ verily 

I am. ^^41 The ear (said) this ?|?i; that 

prosperity are you which wg; prosperity, 
% verily I am. IR: The mind (said) this 

33 



tig; that firaggil. abode are tgn you g?i; which ^tgggJl, 
abode % verily ?Rfq. I «!I%r am. Semen (generative 

organ) ^fg (said) this gg that STSTlfg: procreation, generation 

are ?5(q; you gg which srsnfg: procreation % verily 

I am. ^tg (Vital force said) this g oh T%g what 

giwg food, f^g what giH: dress, g^^g of that Jr myself 
gg |[gg f%g g whatever there (is) gil + ^^g: upto dogs 
Wt+^fJr*g! upto worms ISlI+^jgr^WT: upto insects and 
moths gg that (is) g your ^gg food ffg (and) this wg: 
water gig; dress ?r?g of him g: who knows lygg thus 
jpg this food of the vital power g g indeed 

g not ggfg is g»gg eaten gfggg (g+^rgg) improper 
food; g not g^’J^g (is) received gtggg forbidden food, 
gg That the knowers, Brahmanas ^ftfggi: the Vedic 

scholars wrgrw^ sip water jgi%«gpg; about to eat, before 
eating ^%?gt after eating gigigi^ drink water; gsg!% 
(they) think trgg i^g that ^^g; making ggiig (g -j- Mtig) 
dressed, clothed gg that ggg vital power. 

The speech first came forward to make his 
offering to the vital power and said, “ The attri¬ 
bute of eminence with which I am endowed be¬ 
longs to you. You are eminent with that.” Then 
the eye offered his tribute .saying, “The attribute 
of steadiness of which I am possessed belongs to 
you; for you are that steadiness.” The ear paid 
its tribute saying, “ The attribute of prosperity 
which is mine is yours.” The mind then gave its 
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attribute of abode to this chief. Similarly the 
generative organ offered its attribute of procreation 
to him. When handsome tributes were thus paid 
to the vital power, it wanted to know what would 
be Its food and dress. The organs replied that 
whatever is known in the world as food for dogs, 
worms, insects and moths as well as other creatures 
is all your food' and water that is drunk will stand 
for your dress.® He who knows that every thing is 
the food of the vital power does never accept or 
eat any forbidden food.^ Therefore Brahmanas 
who are vedic scholars drink a little water before 
and after taking food. They think that this act of 
sipping gives dress to the vital power. 

[Notes —1. It is an injunction to meditation upon every¬ 
thing as the food of the vital force. 

2. Another injunction for meditation on water as the 
dress of the vital force. 

3. It is an eulogy of the meditation on everything as the 
food of the vital power. The vital power in general is meant 
here, not any of its particular form that is associated with the 
body of an individual. Although everything may be food for 
the cosmic vital power, it cannot be so for its particular 
form. Some kind of food may sustain the life of some 
creatures as poison sustains the rvorm born in it, but it will 
mean death to an animal or man. Hence it does not mean 
that the eating of prohibited food is harmless.] 
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q%i^qtjioT 

M II \ 11 

f Svetaketu the son of Aruni % 

certainly ^mTTHT went <TT?«ra[tl. to the assembly trs|T^TfI«{, 
of the Panchalas. W: He WTSfJTTff came Jr^rf5lir»l to Pra- 
vahana the son of Jivala qR'grTtTflTTW*!. having (his 

servants) to wait upon him. 3^^ Seeing rlH him 
(the king) said, addressed (him) S[flr thus \* oh youth, 

^r; He (Swetaketu) sr%g:«tTW replied 51 % thus »fr ^ yes, Sir 
have (you) been T%H: taught fqWT f % by father, 
f gqi'q (He) said ^ 1 % yes. 

Taught by his father Jruni, Svetaketu went 
to the learned assembly of the Panchalas to display 
his learning. With a mind to conquer the as¬ 
sembly and the royal court he approached Prava- 
hana, the son of Jivala, and the King of Panchala, 
who was having his servants to attend on him. 
As soon as he arrived, the King addressed him 
‘ Oh youth.’ ^ Thus addressed, Svetaketu said, 
*‘Yes, Sir.” The King then asked him whether 




The prolonged accent expresses censure* 
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he was taught by his father. The other replied in 
the affirmative. 

[Notes — 1. This form of address is used in anger; for 
a King being a Khsatriya is not entitled to address a Brah« 
mana in this way.] 

usn: Mh 

m q?T: wt 

^J ^^sf^ ff ;f \ 

3!TO f'Ifnmt 

^^5=?Jn f^?lt ’TTtit %f^ H?l 

H ^ II 

^fsi Do (you) know ^??IT how, by which way 5^T: these 
snrr: people STJTW: when departing, when dying 

go to particular places ? f (He) said sr no. 

%??! 3 Do (you) know wr how, by which way (they) 

come, return gH; again ^wq, to this grWq world ? sr f% f 
no 3Wt^ (he) said, 3 Do (you) know «r»IT how, 

why ?ra) that, the other, the next 5fra: world !C not 
is filled by so many sr®r%: departing (dying) ones 
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d 



thus, in the familiar way 5*r: again again. 

*r No said (he). Do (you) know how 

many oblations, libations being offered ^I<T: 

water, the liquid offerings, ?Ig?srni rising up becoming* 
being passed of a human voice speaks ? 

ST ?t% f No said (he) %t*T do (you) know 

the means of access, the rites *?*!: to the path 
tar^rrsTtEST the way of the gods ^TT or f^snsT^ST of the way of 
the manes doing, adopting siTf. which (people) 

attain, get qsmsTJl to the path i(^sirsT?^ of the way of the 
gods WT or f^®f|SRST of the way of the Manes. 

Moreover q’ not ^^<1. heard qq: words 50:%: of the Rishi— 
H I wsaqj-q^ have heard ^ two Tjq') routes, paths »i?qfqTtl, 
of mortals, of men of the fathers, of the Manes qq 

and ^qrqrn of the gods going qis:qtq; along these two 
(paths) ^*1, this fq^q, universe is united which 

(lies) wsa?r between fqqfff the father (earth) =q and JTTq?H. 

the mother (heaven) ^qrq f said (he) 1 q not q^ 

know i?^nqq one WS: ^ of them. 

The King asked him, “ Do you know how 
these people are divided ‘ after death ? ” Svetaketu 
replied in the negative. The King asked him 
again “ Do you know how do these people come 
back to this world ? ” The other gave a negative 
reply. The King then asked him if he knows 
why the next world never becomes full, although 
so ihany people are leaving this world in the 
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familiar way for it ? ‘ No ’ replied Svetaketu. ‘ Do 
you know after how many libations are offered, f. 
the liquid offerings take a human form and become 
endowed with a human voice and speaks ” ? ‘ No 
replied the other. “Do you know the ways of 
entrance to the way of the gods or the way of 
the fathers, in other words, the kind of rites by 
whose performance people gain access to either 
way ? ” Moreover have 3''Oti not heard the following 
words of the Rishi ®: ‘ I have heard of the two 
paths for transmigration relating to men. Going 
along these two paths this universe * is united.’ 
They lie between the earth and heaven. Sveta¬ 
ketu replied, “ I know not a single of this set of 
questions.” 

[Notes —1. The departed spirits travel along the same 
route and then come to a point where the roads diverge into 
different directions. Some take the one and some the other. 

2. This Mantra appears in the Rig-Veda (10. 88. 15.) In 
Shatapath Brahman (13. 2. 9. 7) and Taittiriya Brahman 
(3. 8.9. 1) it is also said; ‘This earth is the mother and 
heaven is the father.' 

3. The universe consisting of means and ends. This 
world is connected with the next by these two paths. The 
departed spirits go to their destinations, travelling on these 
two paths that are within the two halves of the Universe, 
and therefore belong to the relative world. They are unable 
to lead one to Absolute Goal.—Anandagiri.l 
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^ ftcK: 

^ 3TTi!iITir fqcit r- ^ 

^ qsg m R^^t?^T5!rqq?|. 

II ^ II 

?T*I Then ?(TtT'W^li3^ (the King) invited, told *5*?*^ him 
(Swetabetu) ^5!rr for a stay, to live as student |piR: the 
boy went away, hurried away disregarding 

(the invitation) for a stay, to live as student. ?I: He 
(Swetabetu) ?rT3IirTJr came to father grgra ^ (and) 

said ?rtl^ to him ^ this well iTgriq; you T%^ indeed 
‘WWRf: told »r: us, me Jfl before, at the time of finishing 
study «I5%Siq[ ^fcl instructed. Why |[5&sr; ^r% (my) 

intelligent son ? an associate of the Kshatriyas, 

the fellow of a Rajanya, srsrt^fft^ asked fft me <|ia: five ir«n^ 
questions. ^ (I) know H not <5^H*Et5T one ?r^; S[l% of them, 
which (are) ^ fr% they ^ these (he) 

reproduced, repeated STfftfilH the sentences, the words. 

After removing his pride of learning the King 
invited Svetaketu for a stay. But Svetaketu did 
not care for the invitation to live as a student and 
hastened away to his father. He came to his 
father and asked him, “ Well, you told me at the 
time of finishing study that you had instructed me 
in every branch of learning.” The father said, 
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lat has caused your grief, my intelligent 
son ?•” “ That wretched King asked me five ques¬ 
tions none of which I could answer,” replied the 
son. The father inquired those questions asked 
by the King. The son reproduced the very words 
of those questions to his father. 

H 

^31 g ^ 

^ vrirq^ jftqqiq 3[5r # 11 V II 

5 r: f He (Aruni) said 5n?r my son you 

should know, should believe Sf: from us, from me 
as 1 %^;^ whatever I ^ knew ?fsir so all ?r?t 

that 3rfH I ?r^'3tq[. told, taught you. § But ffif come 

SRfi?£r going ?T^ there (we both) shall live 

life of a student, you alone go 

please. ?I: That ’•fttUT; Gautama, (Aruni) descended from 
Gautama snsrJiTJT came ^?r to where nmf*!P5«T (the house) 
of Pravahana ^ 3 ^^: the son of Jivala WW was. 
Bringing for him (for Aruni) a seat water 

9(TfT7zria9i7 caused to be brought, ssisi f Then (the 

King) made for him reverential offering 3^1^ f 

said to him 5[5r; (we) shall give, shall offer, a boon 
to revered rfttW Gautama 5 %. 




Aruni jn order to soothe his angry son said, 
“ My son, believe me, whatever of meditations I 
knew I taught you all that. I too do not know 
what the King asked about. Therefore, let us go 
there and live as students with the King to learn 
it. The son refused to go to the King. At this, 
Aruni, descended from Gautama, went to where 
King PravShana, son of Jivala, was holding an as¬ 
sembly. The King offered a respectable seat to 
5runi, got water for him through servants and gave 
him the reverential ojffering. Then the King said 
to Aruni, “ Revered Sir, we will offer you a boon 
consisting of cows, horses, etc.” 

II ^ II 

m He (Aruni) 3^t=et 5 said this 5|f: boon sr%fT?r: 
is promised ^ to me; 5 but i|r|' tell me tllflt that 
-speech which ?r«rm*Tr; (you) spoke near, in the 

presence of (my) boy, son. 

Aruni said, “ You have promised me this boon. 
Please tell me what you spoke to my son about 
those questions. This is my boon.” 
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(the King) C said nrw Gautama (Aruni) 
% verily that (is) among the boons belonging 
to gods, divine, heavenly ask, name f^ (boon) 

regarding men, human, among worldly things. 

The King said to Aruni, “That belongs to 
divine boons. Please name some human boon,’' 

n 

3[T#rt 

^ n d'?Tq5RFtrif- 

irvs II 

m lie (Aruni) §; said (it) is known %d^ 

there is attainment, plenty of gold 

of cattle and horses ^Sfnrfrtrrn of maid-servants sr^rifnirn^t of 
retinue, of attendants of dress, you I?? not 

be m ( = in^) towards me ungenerous, 

stingy sr^r: possessed of good qualities, plentiful 
everlasting, producing infinite results in¬ 

exhaustible (boon) reaching down to descendants. He 
(said) % verily Gautama, Aruni wish, seek 

according to the scriptures, in the proper way J?, 
I approach you the ancients 

used to approach (a teacher), came as students ^ 
through words trgr only. 5 He lived, became (a 
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by mere announcement, by simple 

declaration. 

Aruni said, “ 11 is known to you that I already 
have got plenty of gold, cattle, and horses, maid¬ 
servants, attendants and apparel. Having been 
generous every where, be not stingy towards me 
alone as regards this boon which is plentiful, 
produces infinite results and reaches down to des¬ 
cendants.” Thus addressed the King said, “ Then 
you must wish to have this learning in the way 
prescribed by scriptures.” At this Aruni said, ” I 
come to you as a student.” The ancients seeking 
instructions became students of a teacher by mere 
announcement, not by actually approaching his 
feet or serving him. Hence Aruni became a 
student simply by declaring that he was at his 
service without actually approaching the King’s 
feet according to the custom. 

^ ^ f«RIT- 

^ ff ^4 II II 

?sr; 5 He (the King) 5Wr8t said TthnT Gautama, Aruni 
as ?j?r your paternal grand-fathers tJSIT so 

you W (do) not (take) 5r<wr^ifT: offence (with us). f?l: 
Before this this fw«IT learning, knowledge if never 
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lived, rested in any msHff Brahmana g but 

I shall speak, shall instruct rtiq, it g*-”!!!!!. to 

you; fir 5 for m: who ?l|l% is able ar^nntltgqr to refuse, to 

withhold one speaking qrw*^ thus. 

N* 

Thinking that Sruni was hurt, the King begged 
his pardon and said, “ Please do not be offended 
with us. Be good to observe the attitude of your 
paternal grand-fathers who did not take offence 
with us. Before this transmission to you the 
knowledge that you have asked for never lived with 
a Brahmana. It has been handed down through a 
line of Kshatriya teachers. That tradition cannot 
be maintained any more. I shall instruct even this 
knowledge to you; because who can withhold this 
knowledge from you after you speak in this way. 

3?^ I rlRTSsf^ ^ 

^T: W mi 

II II 


A 


Verily W# that world, the heaven, rirtTW 

O Gautama, O Aruni ?rfir: (is) fire. 3rif^?T: The sun 
only (is) its ?lfirT fuel, the rays (its) smoke, 

the day (its) flame, f^^T: the (four) directions, 

quarters, (its) cinder, embers, the inter- 
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'^^ediate quarters firejfirst: (its) sparks. In that 

in this ^#r in fire the gods offer 

: faith. rlW: Out of that offering O^ir King fftlf: 

i moon is born, comes forth. 

I- 

i The King spoke to Anini; Heaven is to be 

I looked upon verily as fire.' The sun is its fuel, 

V because as the sun illumines heaven, so fuel is 

r kindled. The rays are its smoke; for as the former 
emanate from the sun, so the latter rises from fuel. 

’ The day is its flame because both are bright. The 

' four directions are its cinder, because they represent 

( a calm condition. The intermediate directions are 

I its sparks, because the former are scattered like 
I sparks. In this fire of heaven Indra and other 

I gods offer faith as an oblation. Out of that offer- 

} ing is born Moon^ who is the King of the Manes 
I* and the Brahmanas. 

[Notes —1. The fourth question is first answered, be- 
■ cause when this question is solved, others will be easily solved. 

The order of question is broken on account of the importance 
of the first one. — Anandagiri. 

2. In the Shatapath Brahmana (11. 6. 2. 6-7) is described 
the departure of the two oblations of the Agnihotra sacrifice, 

! thus : They enter the sky of which they make an Ahavaniya 

[ fire, with fire as its fuel and Sun’s rays as its white oblation. 

After offering libations to the sky they enter heaven of which 
also they make an Ahavaniya fire with Sun as its fuel and so 

i 
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on. This Ahavaniya fire is the chief of the three Vedic sacri* 
ficial fires which the people of the higher three castes are 
enjoined to tend regularly. The aforesaid oblations of the 
Agnihotra take along with them their accessories, such as 
Ahavaniya fire, fuel, spark, cinder, smoke and the articles of 
oblation, for example, milk. These accessories retain their 
separate existence in an extremely subtle form in heaven. 
That subtle form of the oblations with their accessories which 
never cease to exist even during the dissolution of the 
world is called Apurba which literally means new. According 
to Mimansa Philosophy this Apurba, which has the peculiar 
indestructible power of materialisation at a subsequent period, 
reappear in its old form at the time of manifestation. The 
whole universe is described as being the development of the 
Apurba of these two oblations. When these subtle liquid 
substances form a part of the Agnihotra and are known as 
* faith ’ enter heaven with the sacrificer to make a new body 
for him in the lunar world, they are said to be offered as 
oblations.—Sankar and Anandagiri.] 





H II 


% Verily O Gautama Parjanya (the god 

of rain) qr%; (is) fire. The year (is) its 

fuel, W¥ri% the clouds (its) smoke, lightning 

(its) flame, thunderbolt (its) cinder. 
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embers, flfJT??: the rumblings, the rollings (its) 

sparks, In that in this 313^ in fire gods, 

the priests make offerings WWarrsTH to King moon; 

out of that offering ff%: rain is produced, 

springs forth. 

O Gautama, Parjanya, the rain-god is to be 
looked upon verily as second fire, the second re¬ 
ceptacle of the two oblations (in the order of their 
return). The year is its fuel, because the fire of 
Parjanya is kindled by the year as it revolves with 
its parts beginning from autumn and ending in 
summer. The clouds are its smoke because of its 
cloudy appearance. laghtning as its flame, since 
both are luminous. The thunderbolt is its cinder 
because both are hard. The rumblings of the 
clouds are its sparks, for both scatter and are 
numerous. In this receptacle of the two oblations 
the priests mentioned above make offering to King 
Moon, who was made out of the offering of heaven. 
He is offered in the fire of Parjanya and out of 
that offering of Moon rain is produced. 

^ ^ HUM 

%■ Verily this world sgfjT; (is) fire niff*? 

O Gautama, 'jfSfgfl The earth only (is) its 
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Vi’s!: fire (its) smoke, the night (its) 

flame, 'Sisffin; the moon ’StflTf: (its) cinders, the 


stars (its) sparks, In that in this 

in fire ^sfl: the gods offer rain, out of 

that ^rifgir: offering food is produced. > * 


This world,’ O Gautama, is verily to be 
looked upon as the third fire. The earth is the 
fuel of that fire, because this world® is kindled by 
the earth.® Fire is its smoke because both rise 
from their abode, the earth. The night is its 
flame, because both originate firom the contact of 
fuel.^ The moon is its cinder, because as the cinder 
is produced from flames, so is the moon in the 
night. The stars are its sparks because both 
scatter. In this fire of the world the gods offer 
rain. Out of that offering of rain food such as 
rice and barley is produced. 


[Notes —1. This world is the place where all creatures 
are born and experience the results of their previous works. 
It consists of works, factors and their results. 

2. This world is related to the earth as a person is to his 
body.—Anandagiri. 

3. Fuel which abounds in earth produces fire and also 
gives rise to smoke. 

4. As the contact of fuel with fire produces flame, so the 
darkness of night is caused by a part of the earth shadowing 
the solar rays.—Anandagiri.] 
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m II 

% Verily man, familiar human being O 

Gautama (is) fire, s«n^q; the open mouth (is) its 

SRfJrqf fuel, JTIWt the vital power (its) ’JjfT: smohe, speech, 
the word (its) flame, ’9?: the eye (its) 9t|fRT: cinders, 

«rl[5tJl. the ear f9r?5%iff: (its) sparks. In that 

in this «ra) in fire t^T: the gods offer stwij. food, 

?r?itr: out of that wrf?% offering semen ?r¥r9n% is 

produced. 

The familiar human being with head, hands 
etc. O Gautama, is to be looked upon verily as 
the fourth fire. The open mouth is its fuel, 
because through mouth a man shines with speech^ 
Vedic study etc., as the fire is kindled with fuel. 
The vital power is its smoke, because both rise 
from the mouth. The word is its flame, because 
as a flame reveals things, so the word signifies its 
objects. The eye is its cinder, because both are 
sources of light. The ear is its sparks owing to 
the similarity of scattering. In this fire of man 
the gods ^ offer food. Out of that offering of food 
semen is produced. 
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[Notes— 1. The forms of vital power are taken here as 
^^ods, for the same are the forms of the vital power in the body 
and they put food into a man.) 


^S^;nT^T 

^ ^STT fmh w %\ ii 

?»>qr Woman '% verily sRilr: (is) fire O Gautama, 

the haunch ijsr only a’5*Tt; her fuel, tsfiwrf^ hairs 

(its) smoke, ^fVf^r: organ (is) flame, Sftl. 

cohabitation ^ they WWhfl: (its) cinder, the 

fits of enjoyments (i ts) sparks. In that 

in this sarjjr in the sacrificial fire the gods 
offer ^3; semen. 3^T: Out of that offering 5 ^: 

a man fi*r9rf3 is born, is produced. 3: He 3f(3I3 lives 
as long as (he) is destined to live. W«I Then ?|?f when 

i%l3% (he) dies. 

Woman, O Gautama is to be imagined as the 

fifth receptacle of sacrificial fire.its fuel, 

hairs its smoke,.its flame, ; .... its 

cinder, fits of enjoyment its sparks. In this sacri¬ 
ficial fire the gods offer semen. Out of that offer¬ 
ing a man is produced.' He lives as long as the 
resultant of his past actions, which causes him live 
in this body, lasts. Then, when he becomes dead. 


MINISr/? 
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[Notes —L Man is born by the successive offering of 
the liquid substances in the fires of heaven, Parjanya, this 
world, man and woman in the increasingly grosser forms of 
faith, maon, rain, food and seed respectively. Therefore the 
answer of the fourth question is that when the offering of the 
fifth oblation is made in the fire of woman, the liquid sub- 
; stances get transformed into semen and endowed with a 
‘ human voice.] 

II II 

WSI Then (the priests) carry him (the dead 

man) for the (funeral) fire. wijT: The fire only 

5I«n% is his «rm: fire, 51^51 the fuel 5 rf^ (his) fuel, 
the smoke (its) smoke, ?Tf^: the flame sri^: (his) 
flame, WiffTT: the cinder WWRI: (his) cinder, the 

sparks (his) sparks. In that in this 

fire ^T: the gods gfT% offer the man 3 ^ 1 : out 

of that offering 515 ^: the man ¥T»r^ emerges 

radiant. 


The priests carry the dead man to be put in 
; the funeral fire, the last receptacle for the sacrifice 
in which he himself becomes the oblation. The 
j well-known fire becomes his fire, the familiar fuel 

i 

} ..... 

r 

fi 
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c 





his fuel, the smoke his smoke, the flame his flame, 
the cinder his cinder and the sparks his sparks. In 
this funeral fire the gods offer the man as the last 
oblation. Out of that offering the man cofnes out 


exceedingly bright. 


[Notes— 1. Brightness is due to purification by rites 
performed from conception to funeral ceremony.] 


^ ^ 

^ ^ ^ 'in: 'irn^ ^ S^ri- 

ira: 11 \\ II 


3 Those ^ who f%f! know this as such ^ 

and ^ those ?Hfi others (the hermits and monks) ^ who 
3<THST% meditate upon*' Satya (Brahman) (Hiranya- 

garbha) with, faith in the forest ?rf»I 

reach the flame, the deity identified with the flame, 

«tt^: from the flame, from the deity of the flame iRS: to the 
day, to the deity of the day from day, from the deity of 
the day ?ri'i.4*?rt?r-T^»T to the bright fortnight, the deity, to 
the deity of the bright fortnight from the 

bright fortnight, from the deity of the bright fortnight 


•Refer to 5. 1. 1 passage. 
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\ to the six months, to the deities of the six months 
in which the sun goes, travels north-ward 

from the months, from the deities of the months- 
to the world of the gods, to the deity identified with 
the world of the gods, from the world of the gods^ 

from the deity identified with the world of the gods 
to the sun, from the sun to the lightning, to 

the deity of the lightning; a being mind-born-^ 

created from the mind (of the Hiranyagarbha), a denizen of the 
world of Hiranyagarbha coming causes to go, 

takes those the lightnings, deities of the light¬ 
ning to the worlds of Hiranyagarbha. % Those 

perfect ones live, dwell q’fr^vT: for a great many 

superfine years, many human cycles ^5 in those 
in the worlds of Brahman (Hiranyagarbha), ^ 110 3 *T?T 5 T%: 
return of them * here, to this world. 

[The first question is answered in this 
passage.] 

Those* who know this meditation on five fires 
in terms of fuel, smoke, cinder, sparks, etc. as 
described above as well as the hermits and monks 
who constantly live in the forest and meditate with 
faith upon Hiranyagarbha all reach the deity 
identified with the flame who is stationed in the 
northern way. Being conducted by this deity, they 
reach the deity of the bright fortnight. Led by 




* The word occurs in the Madhyaudim Sakha. 





him they reach a group of the six deities (of six 
months) identified with the northern march of the 
sun. Being conducted by these deities, they reach 
the deity identified with the world of the gods. 
From him they go to the sun, and from the sun 
they go to the deity.identified with lightning. Then 
a denizen of the world of Hiranyagarbha meets 
and takes them to the world of Hiranyagar¬ 
bha. They become perfect and dwell in the 
worlds of Hiranyagarbha for many human cycles 
which constitute the life time of Hiranyagarbha. 
From there they do not return any more to this 
world. 

[Notes —1. The householders qualified for these rites 
who realise that they are born of fire, are children of fire, are 
but another form of fire, are meant here. That they enter 
the northern way is known from the Vishnu Puran (2. 8. 92*94) 
which says: “ Eighty-eight thousand sages led a life of conti* 
nence, entered the northern way of the sun and attained rela¬ 
tive immortality. As long as they do not know this medita¬ 
tion on the five fires or Hiranyagarbha they are born of the 
fire of woman again and again and rotate constantly like the 
Persian wheel by their comings and goings between this world: 
and the next. But the knowledge of this meditation frees’ 
them from ceaseless rotation of births and deaths. 

2. The plural number indicates the higher and lower 
planes in the world of Hiranyagarbha attained according to 
the different grades in meditations.] 
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<SL 


^*IT5Tf5r\ 

qp? qi’^qi^ qi^^q^r ^qi qqi ?:TsiHqT=qTq- 
^qiq^jftq^r^q^qT'^’Eqq ^qt q^ ?Rqq%q^- 

^TsssRi^qf^f^q^'q 3nqJisin?T5 qrq^ ql: 

^ »jfMf qr:qi’^ q#q ^ |q^ 

qtqi^ ^iq^ ^qii^qt^^qrfqq^q qq^T^qf^i'^s?? 
q qS 'pqFl q ^qr: qq^^ni qfqq 

II II ?fq ii ^ ii 


sm While ^ those (the ritualists) ^ who ^iT^rf^gr conquer 
the worlds by sacrifices, by charity, by 

distribution of gifts, giqw by austerity, by penance 
reach, get to: smoke, deity of smoke 

from smoke, from the deity of smoke to night, to the 

deity of the night, from night, from the deity of the 
night to the dark fortnight, to the deity of 

the dark fortnight, ?r;r^W«5R^r^ the dark fortnight, 

from the deity of the dark fortnight to those 
six months, the deities of six months (in which) WT?9Ts 
the sun ^r%iQrf towards the south, southward trf^ goes. 

From the months, from the deities of the six months 
to the world of the Manes, to the deity of the world 
of the Manes, from the world of the Manes, from 
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le deity of the world of the Manes moon. ‘<T 

They getting, reaching the moon become 

food, a new watery body. There the gods 

eat, enjoy those these there, thus 

«r«rr as (the priests drink) 5iCl^T5rq[ the King, the resplendent 
Soma juice (saying as it were) do dourish> 

do increase 'ssrq^'f^^ do dwindle, do decrease "When 
their that (the momentum of past works) 
expire, is exhausted then (they) go 

to this sky crsf indeed, from the sky 

to air, from air to rain, from rain 

to the earth. H They getting, fC) the earth 

become the food. ^ They g«r: again are 

offered in the fire of man (adult). Thence 

in the fire of woman (whence) (they) are born 

5Rg?mi^5T: those who desire to go to (other) worlds. 

^ They ^^ 13 ; thus rotate, '?R^ while ^ those 

^ who %.* know, practise meditation or rites ^ not 
these *T'S1I^ two ways (become) worms, insects ^151^1: 

moths, flies this 5^51; that having the nature of 

biting others. 


While the ritualists who do not know as above 
but possess the knowledge of the six things such as 
the departure of the two oblations connected with 
the Agnihotra sacrifice conquer the worlds^ by 
sacrifices such as Agnihotra, distribution of gifts 
outside the altar, and penance such as Krichchra 
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and Chandrayana fasts reach the deity of smoke. 
Conducted by that deity they go to the deity of 
the night. Led by him they reach the deity of the 
dark fort-night. From him they go to the deities 
of the six months in which the sun turns towards 
the south. From them they get to the deity of 
the world of the fathers and from him they reach 
the moon. In the moon the ritualists get a new 
watery body and are enjoyed by the gods like the 
servants by their Masters as the local priests cheer 
up the resplendent Soma juice saying, ‘ do increase, 
do increase,’ and thus drink it in the sacrifices. 
And when the momentum of their past works— 
such as sacrifices, charity, etc. that led them to the 
moon—-expire,* they become fine and come down 
to this sky. From the sky they go to air.' From 
air they fall on the earth as rain ; on the earth they 
turn into food like rice and barley. Then they are 
offered as food in the fire of an adult. There they 

I are converted into semen and are poured in the 
fire of women, whence they are born and perform 
the Agnihotra and other sacrifices for going to 
other worlds. Thus these ritualists continuously 
rotate in a circle like the Persian wheel till they 
realise Brahman for the attainment of the northern 
way or immediate liberation. While those who 
do not practise meditation or perform sacrifices 
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to attain the northern or the southern way respec¬ 
tively are born ^ as worms and flies and other tiny 
biting creatures like gnats and mosquitoes. 

[Notes— 1. The plural number indicates the varieties 
of results. 

2. The new watery body built for the ritualists in the 
moon for their enjoyment melts on the exhaustion of their 
past works like a lump of ice in contact with sunshine. 

3. Those ritualists who live with an ether-like hue body 
in the sky are blown hither and thither by the wind etc. 

4. Such existence is very painful and difficult to get rid 
of. The Shruti, therefore, warns us to try our utmost to give 
up our natural pursuit of work and knowledge, perform those 
sacrifices and meditations enjoined by the scriptures and 
attain the southern or northern way.l 
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%L 


gT^?IT ^- ^l?iT II 

?r: He who ^m^?r desires (I) shall attain 

JTfrI, great, greatness offers oblations on an 

auspicious day, on a favourable day of the 

fortnight in which moon wa^es gffT under a male 
star during the north-ward march of the sun 

being under a vow of the Upasads §[T^?0rT?53; for 

twelve day^ collecting in a cup or in bowl 

of IJdumba wood all herbs ff% 

s& 

grains «lR?rg?I sweeping (the ground) plastering 

(the ground) collecting, gathering ’STT^ the fire 

tfR^^r’r^ spreading (the Kusha grass) purifying ?R^l- 

ghee covered (in a vessel) Rjfh? interposing, placing near 
Mantha (paste made of those things). 3rRI<l^ O Fire 
to those gods ?RfR under you RJR?R: who srRR 

destroy, frustrate fwRg: adversely, spitefully people’s 

Bfiunq; desires RftJ I offer RRT^Jj; (their) share, 

portion. R They gRT: being satisfied, being pleased gWR-g 
may satisfy, may fulfil RT me RR: with all ^^IR: desires. 

Swaha! Rig; to that RRRRlff, the all accomplishing 
deity, all producing goddess RI who TR'ISIR turns out, 
becomes adverse, spiteful IRI under you (considering) 

RfJJ I (am) flR the support (of all) WfR I R^ offer 

RRRI with (this) stream, current ^RRI of ghee, Swaha. 
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[Of meditation and rites the former is inde¬ 
pendent whereas the latter are dependent on divine 
and human wealth. For the purpose of acquiring 
in a harmless way wealth necessary for the rites, 
the ceremony of Manth (paste) is being described 
as a means of achieving greatness which is follow¬ 
ed by wealth as a matter of course.] 

Those who want to be great should perform 
sacrifices as follows on a favourable day under a 
star having a masculine name during the north¬ 
ward move of the sun: The sacrificer should 
undertake for twelve days a vow of the upasads ^ 
in which he has to drink cow’s milk. He should 
gather in a vessel of udumber wood shaped like 
a cup or bowl all herbs and their grains^ as far as 
available and within his means, clean the ground, 
prepare the Avasathya fire, spread the kusha grass, 
purify the ghee covered in a vessel according to 
the Sthalipaka® ceremony, place between himself 
and the fire the paste made of the collected herbs 
and grains and offer oblations with a ladle of 
udumber wood saying these mantras; ‘O Fire, 
I offer this portion to those gods under you 
who adversely stand in the way of peoples' de¬ 
sires. May they be pleased and fulfil my desire! 
Swaha: To that all -accomplishing goddess who 
becomes adverse under you, considering herself 
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the support of all, I offer this current of ghee. 
Swaha.’ 

[Notes—1. These rites are connected with the Jyotish- 
toma sacrifice in which the sacrificer has to live on cow’s 
milk according to the yield of an increasing and decreasing 
number of teats of the cow. 

2. Ten kinds of village-grown grains enumerated in 
6. 3. 13, are to be included* 

3. It is a religious ceremony performed by the house¬ 
holders. The word literally means 'cooking in a pot.’] 

q%Tq 

l^qr qy% 

^Tfissqqqiq Itqi 

q?% ^TfT HltrqS I^T 

qqqqfq II ^ II 

l^gi Offering oblations ^3^ in the fire (saying) 
Swaha to the eldest Wft Swaha ^I®r to the 

greatest, to the best (he) drips, pours the 

remnant adhering to the ladle in the paste, ftsiT 
offering oblations in the fire (saying) ^fl Swaha 

srmrw to the vital power, Swaha to the Vasishtha 





(chief) (he) pours remainder of ghee sticking 

to the ladle in the paste, ^1% offering oblations 

in the hre (saying) r Swaha «n% to the organ of 
speech, Swaha 5r.T%ljr% to the standing placd 

(he) throws the remnant adhering to the ladle 

in the paste, ?r% offering oblations in the fire 

(saying) SwShg to the eye, Swaha Btft 

to prosperity (he) throws BBTWq; remainder of ghee 

sticking to the ladle into the paste, offering 

oblations in the fire (saying) ^Ifl Swaha to the 

ear, ffa Swaha ?rr^t?r«IR to the abode, to the place of 

refuge (he) pours the remnant adhering to 

the ladle in the paste. Offering oblations 'sr^ in 

the fire (saying) Swaha ?r«T^ to the mind, ^fw 

Swaha Sfart!^ to Prajati «iar5iq'% (he) throws the 

hemnant adhering to the ladle in the paste. ^Ifl 

Offering oblations ‘'Wff’l in the fire (saying) ?9rTfr Swaha 
to semen, to the generative organ (he) drips, 

throws remainder of ghee sticking to the ladle. ?Tsar 

into the paste. 

Offering two oblations in the fire uttering the 
mantra, ‘ Swaha to the eldest,* Swaha to the 
best * the sacrifice should pour the remainder of 
ghee sticking to the ladle into the vessel contain¬ 
ing the paste. Offering two oblations in the fire 
uttering the mantra, ‘Swaha to the vital power, 

* These two characteristics of the vital power indicate that the knower 
of the vital power is fit to do the ceremony. 



Swaha to the chief of the bodyhe should pour the 
remaining portion of ghee into the paste. Offering 
two oblations uttering the mantra, ‘ Swaha to the 
organ of speech, Swaha to the standing place’, he 
pours the remnant of ghee adhering to the ladle 
into the paste. Offering two oblations in the fire 
saying the mantra, ‘ Swaha to the eye, Swaha to 
prosperity,’ he pours the remainder of ghee into the 
vessel containg the paste. Offering two oblations 
in the fire uttering the mantra, ‘Swaha to the ear, 
Swaha to the place of refuge he pours the remain¬ 
ing portion of ghee into the paste. Offering two 
oblations in the fire saying the mantras, ‘ Swaha to 
the mind, Swaha to Prajati', he pours the remnant 
of ghee sticking to the ladle into the paste. Offer¬ 
ing two oblations in the fire saying the mantra, 

‘ Swaha to the generative organ he pours the 
remaining portion of ghee into the paste. 
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R?% 

RT|^^ 

^^T^ fq’qm |*^T ^'ic^qqqqqf^ ^^\^ 

fr^T q?^ jT'2^^qqqqqfq mm^ ^qrl^qS 

q?% ^ il ^ II 

''■6 

Offering an oblation WOT in the fire (saying) 

Swaha WOT to fire (he) pours the 

remaining ghee adhering to the ladle in the paste. ffOT 
Offering an oblation W^ in the fire fRr (saying) ifOTfr Swaha 
WWm to the moon Wtr^T^ff^ (he) pours WWT^fif the remaining 
ghee adhering to the ladle W54 in the paste, fcgrr Offering 
an oblation Wl^ in the fire (saying) Swaha 

to the earth W^TSftlf^ (he) pours the remaining ghee 

adhering to the ladle in the paste. ftOT Offering an 
oblation WOT in the fire ?!% (saying) Swaha 3p; 

to the sky W'STtT^lfn (he) pours WWSItj; the remaining ghee 
adhering to the ladle JT^ in the paste. ^<«IT Offering an 
oblation Wj|) in the fire (saying) ?OTfT Swaha to 
heaven W^5fOT% (he) pours the remnant of ghee 

adhering to the ladle in the paste. Offering an 

oblation WOT in the fire (saying) SwSha to the 

earth sjtf: to the sky ^9: to heaven (be) pours 

remainder of ghee sticking' to the ladle in 
the paste. g?OT Offering an oblation WOT in the fire 
(saying) Swaha to the Brahmana WW’g’d^ (he) 

pours WWWtif the remnant of ghee sticking to the ladle 
33 
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to the paste, Offering an oblation in the fire 

(saying) Swaba to the Khsat^ya (he) 

pours the remnant of ghee sticking to the ladle 5r<=«r 

in the paste, Offering an oblation in the fire 

(saying) Swaha ^1*1 to the past (he) pours 

the remnant adhering to the ladle 35=^ in the paste. 
^fBTi Offering an oblation «n^ in the fire (saying) tfgfift 
Swaba to the future (he) poufs 

the remnant of ghee sticking to the ladle »rs»3 in the paste. 

Offering an oblation in the fire (saying) 

Swaba to the Universe (be) pours 

the remnant of ghee sticking to the ladle in the 
paste. Offering an oblation ?ini in the fire (saying) 

jfsrTfT Swaha WtrW to all ?TW5T«n% (he) pours the 

remnant sticking to the ladle in the paste. f?3T Offering 
an oblation «rw in the fire (saying) Swaba 

to Prajapati STER^f^ (he) pours the remnant 

sticking to the ladle in the paste. 

Offering one oblation in the fire uttering, 
‘Swaha to fire’ the sacrificer pours the remnant 
of ghee sticking to the ladle in the paste, offering 
one oblation in the fire uttering, ‘ Swaha to the 
moon,’ he pours the remaining ghee in the paste. 
Offering one oblation in the fire uttering, ‘ Swaha 
to the earth ’, he pours the remaining ghee in the 
paste. Offering one oblation in the fire uttering, 
‘ Swaha to the sky,’ he pours the remaining ghee in 
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the paste. Offering one oblation in the fire utter¬ 
ing,, ‘ Svvaha to heaven he pours the remaining ghee 
in the paste. Offering one oblation in the fire 
uttering, ‘ Swaha to the earth, sky and heaven,’ he 
pours the remaining ghee in the paste. Offering 
one oblation in the fire uttering, ‘ Swaha to the 
Brahmana,’ he pours the remaining ghee in the 
paste. Offering one oblation in the fire uttering, 
* Svvaha to the Kshatriya,’ he pours the remaining 
ghee in the paste. Offering one oblation in the 
fire uttering, ‘Swaha to the paste,’ he pours the 
remaining ghee in the paste. Offering one obla¬ 
tion in the fire uttering, ‘Swaha to the future’, be 
pours the remaining ghee in the paste. Offering 
one oblation in the fire uttering, ‘Swaha to the 
whole ’, he pours the remnant of ghee in the paste. 
Offering one oblation in the fire uttering, ‘Swaha 
to all ’, he pours the remnant of ghee in the paste. 
Offering one oblation in the fire uttering, ‘ Swaha 
to Prajapati he pours the remnant of ghee in the 
paste. 

II « II 
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?Tat Then (he) touches it (the paste, 

dough) [saying]; ^1% (thou) art fleet, moving (as the 

vital power), ?!TT% (thou) art strerd: burning (as fire). 

(Thou) art full (as Brahman), ^1% (thou) art 

firm, still (as the sky), ?tT% (thou) art abode, uniter, 

combiner (of all), WW (thou) art fflTtm the sound ‘ Hing’, 

' (thou) art chanted as ‘ Hing ’ (in the 

sacrifice), (thou) art the Udgitha, (thou) art 

sung (by the Udgatri), (thou) art 

uttered, recited (by the Aclhwaryu), (thou) art JT?!!- 

uttered back, recited back (by the Agnidhra) 
in a humid, in a wet (cloud), (thou) art fully 

ablaze, perfectly bright, (thou) art pervading, 

(thou) art Sf^: powerful, (thou) art food (as the 

moon), «n% (thou) art light (as fire) 

destruction, (thou) art the absorption (of all 

things) ?rf?r (thou) art 

Then he touches the paste which is identified 
with the cosmic vital power uttering the mantra : 
Thou art moving as the vital power. Thou art 
burning as fire. Thou art full as Brahman. Thou 
art firm as the sky. Thou art the abode of 
all as the earth. Thou art the sound ‘Hing’ 
and are chanted as ‘Hing’ in the sacrifice by the 
Prastotri. Thou art the Udgitha and art sung 
by the Udgatri. Thou art uttered by the Adh- 
waryu and art uttered back by the Agnidhra. 
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TTHot art perfectly bright in a wet cloud. Thou 
art pervading and powerful. Thou art food as the 
moon and bright as fire. Thou art destruction 
and thou art the absorption of all. 

% Jiff ^ 

^«r Then (he) takes up (in hand) «»;5fRt, it (the 

vessel) (saying) STHTW (thoy) knowest all, %fT a little J7% 
(we) know % your greatness If certainly fT: it, (the vital 
power) ifisrv the King the ruler the Lord. 

He fTSri the King the ruler may make me 

Lord. 

Then he holds the vessel containing the paste 
in his hand and utters ‘Thou knowest all as the 
vital power. We are aware only of a little of thy 
greatness. The vital power is the King, the ruler, 
the Lord. May he the King, the ruler, be a mighty 
Lord.’ 

[Sankara has not given any explanation of this 
mantra. Translation given here is according to 
Anandagiri, Dvivdanga translates the first half 
of this mantra as: “Thou art the knower, thy 
knowledge extends to me.”J 

m, I i ^^ifi 1 
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^ imfk I f 

I W> ^^TfT I 

^i5f: w, ??ii|?R??ici 

3jT^»q qMt siq^qTfsr sh^p^rt: m^- 

snfq ii ^ u 

^*1 Then WI’9T?IT% (he) drinks, sips tjSfFi; it (the paste) 
(saying) wf^g;: the radiant sun’s ?l?i; that c(?tCTti adorable 
Wf sweet ^rar winds blow, %Piargr: the rivers 

are shedding honey, tgsg may be the herbs JTI'J^t: 

sweet iT; unto us. ?gtff Swaha to the earth, ^iJn% 
(we) meditate upon the light of the effulgent 

being snEtl. the nights and g«ffr: the days (be) 
charming, sweet, The earthly ?3T: dust JlflRT. (be) 

full of sweetness. Heaven H: our WRTT father (be) 

sweet, gracious, Swaha aj^: to the sky. (He) who 

ST: our f^g: intellects JT^icfqiT may direct qrg?tTi%: the 
Soma creeper (be) full of sweetness, •!: to us 

the sun WTg may be full of sweetness, kind, nm: 

the quarters, the directions ?Tg5=g may be jnsgf): sweet, 
helpful *r: to us. Tsrrfl ^1% Swaha to heaven, wygrc 

(He) repeats ?Tgfj^ m the whole Trng?(f^ Savitri, Gayatri 
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^STand the whole iT^pT^'T! Madhumati (saying) thus 
I indeed may be all this, 

Swaha to the earth to the sky ^^: to heaven, 

'3Wr??frr: At the end sipping, drinking (it) 

washing ^Tn^T (his) hands ^firJCrif% lies, prostrates 
behind the fire 5TT^f^?I: with (his) head to the east, 

srra: In the morning (he) salutes the sun 

(saying) : ssrfw (Thou) art the one lotus 

of quarters, of directions. ?IfH I may be 

one lotus flrf^qrtirni, of men, q;W coming Jr»fl as 

(he) went wrgfJsT; (he) is seated behind 

the fire repeats WJl. the line of teachers. 

Then he drinks the first draught of the paste 
uttering the first foot of the Gayatri—(The shining 
sun’s adorable)—one foot of the Madhumati, 
[Hymn to sweet objects]—The sweet winds are 
blowing the rivers are flowing sweetly, may the 
herbs be sweet unto us !) As well as the first Vyah- 
riti—Swaha to the earth. Similarly he drinks the 
second draught uttering the second foot of the 
Gayatri—(We meditate upon the Light of the efful¬ 
gent Being)—the second portion of the Madhumati 
hymn—(May the nights and days be sweet and the 
dust of the earth be sweet unto us, may heaven, 
our father, be sweet unto us.) As well as the 
second Vyahriti—Swahs: to the sky. Likewise he 
drinks the third draught uttering the third foot of 
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the Gayatri—(May he direct our intellects,) the 
third portion of the Madhumati hymn—(May the 
Soma creeper be sweet unto us, may the sun be 
sweet, may the directions be sweet unto us!) As 
well as the third Vyahriti Swaha to heaven. 

Then he repeats the whole Gayatri and the 
whole Madhumati hymn and utters at the end, 
‘May 1 be all this!’ Swaha to the earth, to the 
sky and to heaven. Then he drinks the remaining 
portion of the paste', washes his hands and pros¬ 
trates behind the fire keeping his head eastward. 
In the next morning after saying his prayers, he 
salutes the sun with the mantra, ‘ Thou art the 
only lotus of the directions. May I be the only 
lotus of men! ’ Then he comes as he went, is 
seated behind the fire and repeats the line of 
teachers from Uddalaba to Satyakama. 

[Notes—1. The entire paste should be drunk in four 
draughts; what sticks to the pot should be scraped and drunk 
also.l 

^qiT?3T: adli: II vs II 

Uddalaka the son of Aruna 

saying, instructing 3*1, that ^ *73*1, this to pupil. 
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to discipJe to Yajna^'alkya 5ri3l«r%«n?T to Vajasane- 

ya, to devotee of Vajasani (sun) garm said 51 % this if 
V: who, anyone sprinkles '^STR, it (paste) on 

dry stump ?TH3r: branches would grow q^TIStril^ 

leaves JT^l^g; would sprout, would spring forth. 

[The line of teachers of the docrine of the 
mantha (paste) beginning form Uddalaka and 
ending with Satyakama is repeated in the follow¬ 
ing passages.] 

Uddalaka, the son of Aruna instructed the 
mantha just mentioned to his disciple Yajnavalkya 
who is a devotee of Vajasani (sun) the revealer of 
white Yajurveda saying, if any one sprinkles this 
paste even on a dry stump of a tree, branches 
would grow and leaves would spring forth on it. 

ii i) 

(Then) f Yajnavalkya the 

devotee of Vajasani (sun) 3 «Rgr saying, instructing 3 this 
to pupil, to disciple to Madhuka %ST?T 

to the son of Paingi said Wfif it iSf; anyone 

sprinkles it (paste) on a dry stump 

branches would grow q:grt?rn% leaves 

would spring forth. 




ftmsr^y 



Then Yajnavalkya, a devotee of Vajasani 
(sun) instructed this mantha to his disciple 
Madhuka who is the son of Paingi, saying ‘ If any 
one sprinkles this paste, even on a dry stump of 
a tree, branches would grow and leaves would 
spring forth on it.’ 

II II 

5Rr5^: Madhuka the son of Paingi g indeed 

saying, instructing ^ this to disciple 

to Chula W5nr#%Tf% to the son of Bhagavitta said 
^1% this it «r: anyone pours it (paste) 

on a dry 5t*injff stump, stick :trit5tr: branches 
would grow WTWrfit leaves arti?^; would sprout. 

Madhuka, the son of Paingi again instructed 
the same to his disciple Chula, the son of Bhaga¬ 
vitta, saying, “If anybody pours this paste on a 
dry stick, branches would grow and leaves would 
spring forth on it.” 

^>5n^T: qdls* lit«ii 
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^5r; Chula *f(nf^Bicr: the son of Bhagavitta indeed 
telling 3 f this 55t»a3rTf«^ to disciple giisr^^ to 

Janaki to Ayasthuiia said ^1% this if 

anybody pours it (the paste) on a dry 

stump, stick sin^r: branches 3rr^5f5^ would grow 
TSTWrW leaves would sprout. 

Then Chula, the son of Bhagavitta instructed 
the same to his disciple Janaki, the son of Ayas- 
thuna saying ‘ If anybody pours this paste on a 
dead stick, branches would grow and leaves would 
spring forth on it.’ 

11^11 

3n*Tt%: Janaki the son of Ayasthuna 

indeed saying, instructing ^ this to 

disciple to Satyakama 3ff5ng7*l to the son of Jabala 

said this if who, anybody pours 

it (the paste) on a dry Wtif) stump, stick 

branches would grow tT^riSTTT^ leaves SRl^; would 

spring forth. 

janaki, the son of Ayasthuna, again instructed 
the same to his disciple Satyakania, the son of 
Jabala, saying ‘ If any one pours this paste even 
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on a dead stick, branches would surely grow and 
leaves would surely spring forth on it’. 

J35sr^W: Satyakama 3tT^^; the son of Jabala indeed 
saying, instructing 3 f this «I!^trni5r*«r: to 

diciples 3^T‘9 said this ?tfrt if ^yho, anyone T«TITO<I, 
pours qsin it (paste) on a dry stump, stick sjri^r: 

branches gjpJrfg; would grow q5ri!frTT% leaves. sw|f; would 
spring forth, (one) must teach *r not rUI, that this 

to one who is not a son or to one 

who is iiot'a disciple. 

And Satyakama, the son of Jabala, in his turn 
instructed the same to his disciples, saying, “ If 
anyone pours this paste even on a dead stump, 
branches would surely grow on that tree and leaves 
would, surely spring forth as on a living stump.' 
Let one instruct this doctrine of the paste to none 
exxept to one’s own son or to one’s own disciple’’.^ 

fNoTES- 1. It is an eulogy on this ceremony ineaning 
that it is infallible in xhe fulfilment of one^s desires. 

2. There are six fit candidates of learning such as a 
dear son, a disciple, an intelligent man, a giver of wealth, 
one versed in the Vedas and an exchanger of learning. Of 


^mTffy 
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>®L 


only 


two candidates ate declared eligible for the doctrine 
of the manth (paste).. Swetaswatara Upanisad (6. 22) also 
says that the secret doctrine of the Upanishads should he 
given to none except a son or a disciple. Anandagiri.l 


II \\ II «i ^ 


^ 5 : Four (things) is, are made of 

Udumbara wood—sacrificial ladle (is) of 

Udumbara wood, cup, bowl (is) of Udumbara 

wood, the sacrificial fuel (is) of Udumbara 

wood, the two churning sticks (is) of 

Udumbara wood, 5tncW% cultivated in village grains 

are ^ ten (kinds)—sftlftim: rice and barley 
sesamum, kidney beans srfsfspgfW: millet, panic 
seed >g and »ft^iTl; wheat =5 and ?r^r: lentils ^ and 
pulse ^ and vetches, Having ground or 

crushed msi these (he) sprinkles, mixes with 

curd, *Ill5r in honey, 'in ghee (clarified butter) (he) 

offers, pours with ghee. 


Kouf things of this sacrifice are prepared from 
Udumbara wood:' The ladle, the cup, the fuel, 
and the two churning sticks. The village-grown 
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'^'0kAns are of ten kinds: Rice^ barley, sesamum, 
kidney beans, millet, panic seed, wheat, lentils, 
pulse and vetches.'^ They should be ground and 
mixed with curds, honey, and ghee (clarified^ 
butter) and then poured in the sacrificial fire with 
ghee. 

{Notes —1. See 6. 3. 1. for further details. 

2. The English names of the grains are given after iDr. 
K, Roer, who living in India identified them. 

3. In addition to these grains, other grains and herbs are 
to be collected for this purpose except the ones unfit for 
sacrifice. 

4* This is a Smriti ceremony and is performed in the 
Avasathya (household) fire according to the rules laid down 
in the Grihya Sutras.) 

CHAPTER SIX : SECTION FOUR 

3iih#n pq; 

in n 

% Verily the earth (is) the essence 

of these beings, «rT^: water [TO: the essence] 

of the earth, 4^^^: herbs, plants of water, 5''sqTT% 

flowers of herbs, fruits, of flowers, 

man of fruits, ^<T: semen of man. 





[Prof. Max Muller makes the following obser¬ 
vations regarding this section: This Brahmana, 
is inserted here because there is supposed to be 
some similarity between the preparation'of Sri- 
mantha and Putramantha or because a person who 
has performed the Srimantha is fit to perform the 
Putramantha 

The earth is the essence of all beings moving 
and stationery. Water is the essence of the earth 
for it is pervaded by water. Plants are the essence 
of water for the plants are effects of water. 
P'lowers are the, essence of plants. Fruits are 
essence of flowers. Man is the essence of fruits 
and semen ^ is the essence of man. 

[Notes -I. Aitareya Upauisliad (4. 1) says tliat this 
quintessence emanates from all parts of the body.1 

mn II ^ II 

? That a'3Tl'n%: creator thought thus 

well for it (semen) let (me) make srmiBIH 

abode. W: He created woman. Having 

created ^m^her worshipped, placed 3r>st: down. tfWct, 
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herefore worship, place «r«r: down woman. 

He (creator) put WIWST; his <5^1^ this 

throbbing hard as stone. Organ of generation. 

^JT By that ifsrrn with her (he) performed coition. 

Prajapati the creator thought since semen 
is the quintessence of all beings, ‘well let me 
make an abode for it ’ and created a woman named 
Shatampa.*’ 

rIRT 

H I 9[T5l^ 

?^s«i ^ 

fm- H ^ II 

Her organ (should be meditated on as) iff^: 

the alter, ^riTTf^ hairs (round the organ) Kusha grass, 
^4* skin inside, those two elevated lumps of flesh 

outside the two pieces of stone (for extracting Soma 

juice), centre (of the organ) burning fire (of 

the sacrifice). That % W verily whichever 

world, merit is of the sacrificer by ‘ 

* Obscene portions of this section are not translated following Frof. 
Max Muller and Swami Madhavananda; but Dr. K. Roer has given 
Latin rendering of them. Sankar, Anandajnana and Nityananda have, 
however^ given word-meanings of the construed text. The same is done 
here to enable the hott^aeholder-readers to understand the text and to 
meditate upon this animal action as the Vajpeya rite. Monastic readers 
are not to read these obscene portions having ho English translations. 
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i sacrifice that much gftsp; world, merit 

is Wfri of him who (is) trsfq; thus a knower, 

performs animal act ^ takes away 

merits of these wives, women. But tl: 

who without knowing ^afq, this (meditation) 

performs animal act his merit 

takes away %«!! women, wives. 

II V II 

The knower (of) that (meditation) 

f % verily 3^^5B: Uddalaka son of Aruna WIf W 

said 5jT^: to Naka the son of Mudgala. 

Knower (of) ?l5i: that (meditation) % §• verily wif 

?JT said to Kumarharita. Knower (of) 

that this I If verily stl?; ^ said this 

to many JRT: mortals. mgftgW’H: Brahmana in name tqrtlfs??! 
depart from this world emasculated, 

shorn of merits rT; who do not meditate 

(on this animal act as Vajapeya sacrifice) 'atT^rf perform 
?rHrHTfT¥r the animal act WI or aig (those) many (who) 
discharge this semen while asleep or 

mira-. in waking. 

36 
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f%4 5^^: I 5?qTf^OTqT 

f«RqqTfqq:(^5T^qTqT?TqT?q^ fq# m ^T 

fq^sqTfi u II 

That (l-he discharged semen) ^TW^ci; should touch 
hrith lav hand. .*751?^ Taking (a little of it) W^rTT^spif^TV^riH, 
by tive ill ,mv]- oiirth fingers rubbed 

hetw ,v«u gni’i ?.he ^-'yebrows or on the chest or, 

md ‘ h^juld repeat this mantra: W To-day 

& my TO which has fallen 

ph the eanh, ‘vhich (fell) on the herbs, 

even which fell ITi?; ort the water, I 

take back 3 ^; again. That this semen 

may come to my organ g«r: again. Splendour 

3TO; (and) fortune !J?r: (may come) back TOif, to me, 
may replace (it) ^srfiprf^T^lC^r: gods residing in the fire 
in the proper place g[iT: again* 

m qjfq ^ 

5l^ fhTT 

§TOT^?ifin?q# 5 mfr 11 ^ 11 

Now «rr^ if 'q^^Tri: sees WTWRJl, himseJf (his 
shadow) in the water should utter (this 
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jitra) on that (water) »rf5r in me may be 
organ, semen (having) ^51: knowledge, reputation, 

wealth, merits ? verily she (the 

wife) sf) best, beautiful, ^rtSTTR, among woman tfg; because 
of (her) pure garments. Therefore 

(one) should speak, should address approaching 

(a woman) with pure garments reputed, 

good. 


If perchance he sees his shadow in water, he 
should utter on that water this mantra: ‘ May 
there be in me the semen that can give birth to a 
son having knowledge, manhood, reputation, wealth 
and merits.’ Among woman she (the wife) is in¬ 
deed the best^ woman whose very garments are 
pure. Therefore he should approach this good 
woman whose very dress is pure and address her 
on the fourth day when she has bathed after three 
nights.* 


(Notes — 1. Endowed with attributes. — Nityananda.] 

^ ^ 3TT^ ^ ii vs ii 

* Word-meanings and translation of tliis and other passages of this 
section are according to Nityananda, 
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She if to him ^ not gives m 

should buy over her through; 

desired objects. ?IT She to him if H not ijgr even 

giv'es in, yields, overcome her 

striking with a stick m or Avith hand 

as he likes |[% (uttering) this (mantra) (I) take away 

^ ydur reputation, fortune by manhood, ^5fir(5IT 

by reputation, by credit (She) is ^«n?rT: discredited, 

unfortunate. 


If she does not give in, he should press his 
wishes through desired objects. If she still does 
not gives iri, he should beat her as he likes with a 
Stick or with the hand and overcome her and curse 
her saying this mantra: ‘ I take away your fortune 
with my manhood and fortune.’ She then actually 
becomes barren and unfortunate. 


II II 


m She if gives in to him ft% (he says) 

this (l) give, attribute, ^ to you reputation* 

by manhood ?n!r?ir by reputation wat?!: (they both) 
become antrflw*fl reputed «;ar indeed. 


If she is agreeable to her husband, the latter 
should approach her saying this mantra; ‘ I give 



reputation to you ’ and they both indeed become 
reputed. 


tl U 

?r; He wishes ^T*I, who «BUFl%cJ (she) should 

desire Jtrq. fT% me f?rat«r putting (his) generative organ 

in her (organ), joining jgs^q, ()iis) mouth g^5T 

with (her) mouth, touching (with the hand) 

her 3q^HR[. organ should repeat ffn this (mantra) : (O 

semen) (Thou) emanate Wtt?!; «tWI^ from all parts of 

(my) body, are particularly produced from 

the heart. ?l: That, such thou art essence 

of limbs ^5f as, like a hind pierced with poisonous 

arrows that Wtq, this (wife) (thou) madden WW 

‘for me. , 

m qifq=^ tiA f^gT?T I#? 

i?3^^ ^’9fT«ITf^qiwnqT?^Tf5f73(^q ^ ^ 

stq^cn 11^0 11 

Vn And 5T not (he) wishes whom 

attain n^q. pregnancy ffq ?t*tqTqLin her (organ) fqim putting 
(liis) generative organ joining gqfH (his) mouth 



with (her) mouth «fr5iarm*T infusing vital air ^qrrs^tJf, 
should take (it) back (saying) thus : 'WI^ (I) take back 
^ thy ^?r: seed fby (my) generative organ by 
(my) setncn, >Tsrm (she) becomes seedless indeed 

thus. 

m f^gT^ 

in Ul 

And (he) wishes whom ^>iftrr whom 

attain (pregnancy) in her (organ) putting 

(his) generative organ joining (his) mouth 

with (her) mouth drawing out the vital air 

(he) should infuse (it) back ^T% (saying) thus (I) 

give back ^ thy ??T: seed by the generative organ 

W?SrT by setnen^ (Thus) (she) becomes pregnant 

surely thus. 

4 

m wf sftqN ifT^: mi 

qhR%iT: ^jjqrgg^t: 

q 

m ^TTq^sfnfqfq 

m ^ 3rT3[^S?TT^?f ^^ ^rfq^- 
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II II 

I 

Now if ^?rTcI. there be illicit lover 

whose (^jfRmf:) of wife whom li[^rq; (he) hates, 

wishes to cast an evil spell placing, putting, 

the fire in an unbaked vessel (made of earth) 

spreading stalks of reed and Kusha grass 

in an inverse order should offer, should sacrifice 

cTI%T^ in it (fire) srT%^W: in the inverse order these 
reed tips soaked-in ghee (saying) thus 

(Thou) hast sacrificed in my burning (fire). 

(I) take away ^ thy up breathing and down 

breathing such and such (Thou) hast sacrificed 

in my burning fire (I) take away ^ thy 

sons (and) cattle 5 ;% such and such 

(Thon) hast sacrificed W in my burning fire 

([) take away ^ thy Vedic and Smriti rites, 

such and such (Thou) hast sacrificed 5TO in my 

burning fire (I) take away ^ thy ?BffStrmrspRf) * hopes 

and expectations WWT such and such. ?T: He «5«l; this ar 
verily Sf*!. whom STT^mr: a Brahman a knower of this 

(ceremony) ainn^ curses Sfilf departs, leaves, from this 

world deprived of sense-organs, emasculated 

shorn of merits. Therefore 5T not 

* The Madhyandina text has ' Asau iti nama grihnati,’ Both 
Anandagiri and Dvivedanga allow the alternative ‘ Atinanah stotur va 
ndma grihnati.' Max Muller however thinks that ‘ Asau ’ can really refer 
to the speaker (sacrificer) only. 
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should wish jokes ^fC’tST with the wife 

of a Brahman versed-in the spirits (Vedas) a knower 

of this ceremony for such a knower is 'T?: 

a dangerous man. 

If a man’sS wife has an illicit lover on whom 
he wishes to cast an evil spell he should perform 
this rite; He should place the fire in an unbaked 
vessel made of earth, spread a layer of stalks of 
reed and Kusha grass in an inverse order and soak 
the reed tips in ghee in an inverse order and sacri¬ 
fice saying the following mantras : “ Thou hast 
sacrificed in my burning fire. I take away thy up 
and down breathing.” Then he takes the name 
of his enemy. “ Thou hast sacrificed in my burn¬ 
ing fire. I take away thy sons and cattle.” Then 
he takes the enemy’s name. “Thou hast sacri¬ 
ficed in my kindled fire. I take away thy Vedic 
and Smriti rites.” Then he utters the enemy’s 
name. “ Thou hast sacrificed in my burning fire. 
I take away thy hopes and expectations.” Then 
he repeats enemy’s name. The man who is 
cursed by a Brahmana with such knowledge leaves 
this world deprived of his sense-organs and his 
merits. Therefore one should not wish even to 
crack jokes with the wife of a Brahmana who is 
versed in the Shrutis (Vedas) and a knower of 
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this ceremony—much less give any mord serious 
offence. Because he who knows this ceremony is 
a dangerous man. 

ii ii 

Then, when = ^gwi^q;) monthly impurity 

gets whose STT^I^ wife ST* not (she) should 
drink, should eat ’I.) for fkree days 

from a metal cup without fresh dress. ST No 

Shudra man, sr no f tgff Shudra woman should 

touch «?5Tr^[ her. At the end of f?r:+?ra three nights 

Wl’^tar having bathed ?Tgwicr^5i: should be made to ground 
tfr^ rice. 

[Sankar thinks that this passage should pre¬ 
cede the sixth passage o^this section for the sake 
of consistency.] 

If one’s wife gets the monthly impurity, she 
should not for three days eat from a metal cup or 
put on fresh dress after bath. No Shudra man or 
Shudra woman should touch her during that period 
of impurity. After three nights she should bathe, 
put on a new cloth and be made to pound rice 
(for the ceremony described in the next passage.) 

* Nityanancla adds ' na ’ (not) to the text here. Max Muller iollovvs 

him. 
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He who wishes W to me g^T: a son iW(^3r 

be barn white, fair, should study, should be 

versed in one V'eda get, attain all, full 

ages TI’an^t^T having got cooked rice in milk 

(both) should eat ?ri^«UPc!i5( (it) mixed with ghee- 
(Then the couple) fwr (would be) able to give birth 

to (such a son). 

He who desires a son with fair complexion to 
be born to him, to be versed in one Veda and live 
to a full age of a hundred years, should alter 
getting rice boiled in milk along with his wife eat 
the same mixed with ghee. Then they would be 
able to give birth to a s<|n as desired. 

^ ^ 

siqfggl II II 

And tr: (he) who wishes ^ to me gSf: a son 

5rT*r5T be born tawny (or) brown should 

study 5 't two Vedas attain, live ?l4ll all, full 

?trg: age having got boiled rice in 
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"curds should (both) eat (it) mixed with 

ghee. (they would be) able 3r?rm?r% to produce (such a 

son). 

He who desires a son with tawny or brown 
complexion to be born to him, to be versed in two 
Vedas and to live to a full age of a hundred ^^ears, 
should have rice boiled in curds and with his wife 
eat the same mixed with ghee. They would then 
be able to give birth to a son as desired. 

II 

And ?I: (he) who wishes ^ to me 5?t: a son 

Siwer be born sr^tW: dark ^r%trT*?r: with red eyes 
should be versed in tiftsj; three W^tq; V edas qrtxi^f^T having 
got boiled rice in water should (both) eat 

(it) mixed with' ghee. (They would be) able 

to produce (such a son). 


He who desires that a son with dark com¬ 
plexion and red eyes to be born to him, to be 
versed in three Vedas and to live to a full age of a 
hundred years, should have the rice' boiled in 
water ^ and with his wife eat the same mixed with 


BRIHADARANYAKOPANISAD 

ghee. The)' would then be able to give birth to a 
son as desired. 

[Notes— 1. Ordinary simple rice is meant. 

2 . Water is mentioned to preclude other ingredients.] 

tl II 

?rsi And (he) who wishes *r to me 

a daughter ar^?r be born TR^tlT a scholar attain, live, 

all, full *trg: age TP3^?arT having got boiled 

rice in sesamum should (both) eat 

(it) mi.ved with ghee. (They would be) able 

to produce (such a daughter). 

He who desires a daughter with scholarship 
in domestic affairs only to be born to him and live 
to a full age of a hundred years should have rice 
and sesamum boiled together and with his wife 
eat the same mixed with ghee. Then they would 
be able to give birth to a daughter as desired. 

qN^T 

SfTSSq^ ^\ il \C || 




r*\Nisr/i 
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And ?r: (he) who wishes i( to me ipr: a son 

be born a scholar v-ariously praised, 

reputed, wlWRIW^T: frequenting the assemblies, eloquent 
^rrRrtjr speaker .of words pleasant to hear, 

pregnant with meaning be versed in all 

the Vedas attain, live to, all, full ■arTij: age 

having got boiled qr^c[*TJT rice in meat WW^5iir WI 
of a bull able to breed should eat 

(it) mixed with ghee. (The}' would be) able 3rsff*f?l% 

to produce (such a son). 

He who desires a son reputed, eloquent and 
speaking words pleasant to hear, to be born to him, 
to be versed in all the Vedas and to live to a full 
age of hundred years, should have rice boiled with 
the meat of a bull able to breed and with his wife 
should eat the same mixed with ghee. Then they 
would be able to give birth to a son as desired. 

^T?T 

^ 5n^t q?iT ii 

X 

Now wfwrrtr; in the early morning 
purifying BTRBU ghee, the clarified butter 
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according to the rules of Sthalipaka, offers, sacrifices, 

bit by bit of Sthalipaka. Swaha 

to fire Swaha to Anumati, Swaha 

to radiant, to shining sun the 

true creator. fW After offering taking the remnant 

(of the cooked food) sriWT% (he) eats, STt^ after eating 
gives (the rest) to his wife washing 

(his) two bands ^Ijrf^arT filling the water vessel 

(he) sprinkles "JfTTtl. on her T%: thrice ?l*T with 
that (water); (saying) 3t%^ rise Wrl; hence, from here 
O Vishwavasu, desire, seek another 

young, blooming girl, wife tr^lT ?T5 (who 

is) with (her) husband. 

In the early morning he takes the rice pre¬ 
pared by threshing, purifies ghee in accordance vvith 
the rules of the Sthalipaka (pot-boiling), boils the 
rice and sacrifices from Sthalipaka bit by bit, say¬ 
ing ‘ This is for fire, Swaha. This is for Anumati, 
Swaha. This is for the shining sun, the true crea¬ 
tor Swaha.’’ After offering oblations he takes up 
the remnant of the cooked food, eats a portion of 
if and gives the rest to his wife. Then he washes 
his hands, sips a little water, fills the water vessel 
and sprinkles that over her three times uttering 
this mantra once: ‘ Rise from here, O Viswavasu 
and seek another blooming wife who is with her 
husband 




Miwsr^^ 



[Notes- .1. Details here are according to the Grihya- 

sutras. 


2. A Gandharva, a god of love, sSee Rig Veda (LO. 85.22), 

3. Dvivedanga explains the -last words of the verse as 
follows; ‘ I come together with my own wife/] 

^qifqf^ ^ ?q 

m ^riqf 5%^ 5^Tq jfq ii ro h 

$r*l Then (he) embraces ijwrq; her (saying) 

I %(XW am ?rW: this (vital power) ?gr^ you (are) w she. 
that (speech), you (are) ^ Rich I (am) ^Y: 

heaven, you (are) the earth come ar we both 

try together ^1?!% retain WS together ???; semen 
for wealth a male for a child 

[Then he purifies her with mantras and both 
take rice cooked in milk.] 

While retiring he embraces her uttering this 
mantra; ‘I am the vital power and you are the 
speech; You are speech and I am the vital power. 
I am Saman, and you are Rich*; I am heaven 
and you are the earth. Come, we both shall try 

together (and.) to attain the wealth of a 

male child. 


[Notes — l. When Saman is sung, it rests on Rich. 







2. Heaveu and earth are respectively called father and 


mother.] 

^ 

hlgiq i#T m" 

wfi ?qgT ^Tfq i 

3r^T3 ^ i ^ 

1 ^ 3Tf«q^ W^K II 

!Sr«l Then (he) bifurcates ^ the two thighs 

her f% (saying) this (mantra) ; O heaven 

and earth turn into (these two thighs), {sfgl^ 

Putting (lt‘s) organ w^rq; in her (organ), joining 

(his) mouth with (her) mouth f^-. thrice ^ig?rn% 

should rule ^>n^, her ?rg5ftflriJl, from head to foot (saying 
this mantra); f-ord Vishnu may male capable 

(of producing a son) (your) organ. The sun (rog 

may make visible ^11% the limbs (of the child), srsnqfa: 
The creator, Hiranyagarbha ?in%ag pour (in you) semen 
(through me), vttHT Hiranyagarbha (residing in you) ^wg 
nourish ^ your impregnation. O Goddess 

who is worthy of vision give (her) iI»lqL impregnation. 

•s ^ 

O Goddess whose glory is widespread >atT^ give 
impregnation. The gods sun and moon 

who are adorned with their rays raahe, produce ?? 

your Tr^:^ impregnation (through me). 


miST/fy 
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^5[oipfT i ^ h 

*nfe i ^i«its^<i{ ^qi 

I qqT nq qqifq 

II II 


(There) was f|TOJ??5fT effulgent, golden churning 

rod. The pair of divine physicians churned 

with those (Aranis) cCH that min impregnation 
(I) give ar you for a son in the tenth inf^ month. 
^«fr As earth (is) ’srtJPTf^ impregnated by fire, 

as sky by Indra (sun) (is) impregnated, 

as ^15: the air (is) the impregnation of the 

quarters thus, so (I) impregnate ^ you. 

Such and such ^1% (he takes his own name and then that 
of his wife). 


nfk 1 qqr ^ »nl 1 

mi fq: mfvw- 1 

II II 


(He) sprinkles with water the 

pregnant (wife) (saying) this (mantra) (for safe delivery) 
5im As 5ig: the air ?rfirw«T% moves gespfNflU a pond 
entirely, ^ your embryo may throb 

^gWT m with the secundine 15W indeed q[f may come out 
37 
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of Indra, of vital power, of embryo sraTR^this (is) JTbI; 
path, outlet made ^RTST: closed with a bolt 
covered with the secundine. Indra, Vital power, the air of 
delivery come out that (way) with the 

embryo along with the muscle. 

I ^ I HT q#!2i i 

^ qfq ^TfT I ^?q;^’»TTS5q^- 

q;d9 ^T|f^ fi 

5 n^ (The son) being born gqwntltg bringing in, pre¬ 
paring iSTflm, the fire placing, taking (him) ST^ in the 

lap gsftg pouring, putting in a metal vessel’ati^nsgil^ 
a mixture of curd and ghee sacrifices, offers, oblations 

'jqmg g;. again and again, in little quantities of the 

mixture of curds and ghee (saying) thus growing 

in this ^ my own home may nourish, 

may (I) maintain Wf^ma thousand (people). From 

the line (race) of him WT not may (Fortune) 

depart, may fail ifSItn g with offspring g and with 

cattle Swaha. srP^ST^ The vital powers in me 

(I) sacrifice, offer *T«fW by mind 55^ to you 
* Swaha. l[f In this (ceremony) (I) have done ^tlfT 

by deed (in this ceremony) whatever too much 
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^1 or whatever too little wise, omniscient, 

beneficient fire make, set that f^STH 

right prosper sf: for us, Swaha. 


,[Now follows the post-natal ceremony which 
is generally, treated in the Grihya-Sutras of Para- 
shar, Aswalayan and Sankhyayana. It is strange, 
however, that Aswalayan (1. 13. 1) refers to the 
Upanishad as the source of these matters.] 

After the birth of the son, he should prepare 
the fire, place the son in his lap, pour a mixture 
of curd and*' ghee in a metal vessel and sacrifice 
with that mixture in little quantities in the pres¬ 
cribed part of the fire, saying this mantra: “ May 
I, as I grow in this my bouse as the son, maintain 
a thousand people! May fortune never fail with 
offspring and cattle of this line! Swaha. I offer 
to thee mentally the vital powers that are in me. 
Swaha. Whatever I have done too much or too 
little in this ceremony, may the omniscient bene¬ 
ficient fire set it right and prosper for me. Swaha. 

II II 
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Then putting his (child’s) 

right ear (he should say) thus %: thrice ^1=^ speech 
ant^ speech. 'srsT Next bringing, mixing curd 

honey IrC ghee srRnil% feeds (the child) 5rRns:$»!T* with (a 
ladle of) gold f pure, unobstructed (saying) 

thus: ^ thee 3[Wt% (I) put, give % earth, ^ thee ^vtTI% (I) 
put, give sky, ^ thee (I) put, give heaven 

?5r^ thee <?>grw (I) give, put all earth sky 
heaven.’ 


Then placing his own mouth near the right 
ear of the child and wishing that the Vedas may 
enter into him he should thrice utter ‘Speech, 
Speech.’ Next he should mix curd, honey and 
ghee together and feed the child with a ladle of 
pure gold saying these mantras one at a time: 
‘ I give thee the earth. I give thee the sky. I give 
thee heaven. I give thee all the earth, sky and 
heaver).’ 


II II 


wsr Then his (child’s) does, gives srm a 

name, (saying) thus: (Thou) art the Veda. 

* Cf. Grihya-sturas of Sanlchayana (1. 2, 4)—' Prasayet jatarupen.’ 

t Cf. Grihya-sutras of Parashar (1. 16. 4)—' Anaraikaya suvarnan- 
tarbitya, ’ 

t Dvtvedanga explains Bhur, Bhuva and Swah as the Rig Veda, 
Vajur Veda and Sama Veda, The same is said in the Gribya-siUras 
(1. 24) of Sankhayana as * Bhur Rig Vedam twayi dadhami.’ 
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word ‘Veda’ that 'gU^ secret •TTW name 
indeed is his (child’s). 

Then he christens the, child saying, ‘Thou 
art Veda.’ The word ‘ Veda ’ is the secret name 
of the child.^ 

[Notes — 1. The two ceremonies, Ayushya Karnla and 
Medhajanana, are confusedly treated here, Parasara and Aswa- 
layana in their ‘ Grihya-sutras ’ distinguish the Medhajanana 
ceremony from the Ayushya ceremony. Medhajanana cere¬ 
mony consists in feeding the child with honey and ghee saying 
the mantra. ‘ Bhus twayi dadhami etc.’ The Ayushya cere¬ 
mony consists in repeating certain mantras in the child’s ear 
wishing it a long life etc. In the Madbyandin text of this 
Upanishad the two ceremonies are treated separately.] 

% §?5r: I 

II It 

Then JTSfFT giving, handing him (the child) 

to the mother gives (him) (her) breast 

(saying) O Saraswati, that breast ^ of thee 

which 9T!!r®r: (is) inexhaustible which (is) de¬ 
lightful abundant, full of milk full of vrealth «I: 

which (is) generous ^*1 by which (thou) nouri- 

shest all gods and other beings make 

j9ow ciq. that here (in this breast) for the sucking 

(of my babe). 
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Then he hands the child that is in his lap to 
his mother and gives it her breast uttering this 
mantra of the Rig Veda (1. 164. 49), “ O Saraswati. 
Thy breast is inexhaustible, delightful, abundant, 
full of wealth and generous. Thou nourishest 
the gods and all other beings. Make that flow 
to the breast of my wifg so that my babe may 
suck it.” 

qw qriqnBT q 

^nqq ffq ii ii ffq ii«ii 

Then (he) addresses his 

mother thus (Thou) art adorable, praiseworthy 
Maitravaruni (Thou) hast brought forth, 

hast given birth to ^ strong (child). O heroine, 

,.0 strong woman. W That thou be blessed 

with strong children who has made us, nrie 

blessed with a strong child. ^Tf: (They) say Ir 
verily of that this (child) who is born 5^:; 

a son of a Brahman endowed with such 

* Anandagiii explains it as a locative as * niayi nimittabhute Vire."^ 
Dvivedanga who rightly takes it as the vocative is followed here. 
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;nowledge thus wr^: (you) have become «??r indeed 
wraftm better than (your) father. 9?^: (You) have become 
indeed better than (your) grandfather 

(you) have reached wa indeed highest, extreme 

degree, limit (of attainment), ?W«n by splendour qSTHF by 
fame by Brahminical power. 


Then he addresses the mother of the child 
as follows : “ Thou art the adorable Maitravaiuni ^ 
Thou art a strong woman and has given birth to a 
strong child. Thou art blessed with strong children. 
Thou hast blessed me with a strong child. Of the 
child thus born as the son of a Brahman endowed 
with such knowledge, they say, ‘ You have surpassed 
your father and also your grandfather.’ You have 
reached the highest degree of attainment by your 
splendour, fame and Brahmanical power.” 


[Notes— 1 . Anandagiri derives Maitravaiuni from Mai- 
travaruna, i.e., Vasistha son of Mitravaruna and identifies her 
with Arundhati. While Dvivedanga admits that she may be 
called Maitravaruni because born of Mitravarunai.] 
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q?^: q:T’>qt55rra qnqt^^i: n Mi 

W*! Now the line (of teachers): 1^® 

son of Pantimashi (received it) from the son 

of Katyayani, qpt?!ir*T5fig5t: the son of Katyayani nr?rjft5[W^l 
from the son of Gautami. The son of Gautami 

from the son of Bharadwaji, the 

son of Bharadwaja from the son of Parashari, 

the son of Parashari from the 

son of Aupaswasti, «rVR^^?ft35r: the son of Aupaswasti 
from the son of (another) Parashari, rfttfW'ftSW’ 
the son of Parashari from the son of Katya¬ 
yani, the son of Katyayani from 

the son of Kaushiki, the son of Kaushiki 

ironi the son of Alambi *91 and ^^TTEW^tSPri^ from the 
son of Vaiyaghrapadi, %qmq^ggf* the son of Vaiyaghrapadi 
from the son of Kanwi ^ and ¥l*(i3^1^ from 
the son of Kapi, ^Trfrg^: the son of Kapi. 

Now follows the line of teachers' of the whole 
Upanishad. The son of Pautimashi received it 
from the son of Katyayani. He from the son of 
Gautami. The son of Gautami from the son of 
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radwaji. He from the son of PaTashari. The 


son of Parashari from the son of Aupaswasti. He 
from the son of another Parashari. He from the 
son of Kltyayani. The son of Katyayani from 
the son of Kaushiki. The son of Kaushiki from 
the son of Slambi and the son of Vaiyaghra- 
padi. The son of Vaiyaghrapadi from the son 
of Kahwi and the son of K3pi. The son of 
Kapi. 

[Notes —1. The teachers are named here after their 
mothers because in the Putramantha Ceremony the wife 
holds the most important place. She is purified in this cere¬ 
mony through sprinkling etc., and gives birth to a gifted son. 
Anandagiri adds that the two lines of teachers previously 
mentioned are dominated by men while this the third line is 
by women. Dvivedanga writes that this line is dominated 
by woman because the Putramantha ceremony is purificatory 
of woman who sits close to the fire in this ceremony.] 
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*rTStoT^T^'ta5[: iSf33^a5n’*5rT M- 

^T^%^a^Tt9RTl%%5[: qT#Rt# 

E5rTrqi^?!?rt*frs5r: JCi^a^Tt^T* 

STT^ffta^T 3?Tl=n^’»TT^^'»T 3!Ti^T- 

II ^ II 



9n^^Tg;?rTg; From the son of Atreyi, the son 

of Atreyi from the ^on of Gautami, 

J;he son of Gautami ^R^l=3fl5^r?i; from the son of Bharadwaji, 
the son Bharadwaji q’fJCT^Tf^g^Tak from the son 
of Parashari, ^TTfratT-^Jg^f: the son of Parashari 
from the son of Vatsi, the son of Vatsi 

from the son of (another) Parashari, the son of 

Parashari 9rr^^5QQft5^^ from the son of Varkaruni, 
g^: the son of Varkaruni from the son of 

(another) Varkaruni, son of Varkaruni 

from the son of Artabhagi, the son 

of Artabhagi from the son of Shaungi, s(fV^)g5f: 

the son of Shaungi from the son of Sankriti, 

the son of Sankriti from the son 

of Aiambayani, the son of Alambayani 

from the son of Alambi, the son of 

Alambi from the son of Jayanti, 
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the son of Jayanti from the son of Mandu- 

hayani, the son of Manduhayani 

from the son of Manduki, the son of Manduld 

from the son of Sh'andili, the son 

of Shandili fTsftifjftgifItl from the son of Rathitari, Tl«fi5l^tg^: 
the son of Rathitari ^II^^gefTti; from the son of Bhaluki, 
the son of Bhaluki from the two 

sons of Kraunchiki, the two sons Kraunchiki 

from the son of Vaidabhriti, ^WcfVgsf: the son 
of Vaidabhriti from the son of Karshakeyi, 

the son of Karshakeyr srh^TlH^liftg^ct from the 
son of Prachinyogi, the son Prachinyogi 

from the son of Sanjivi, 5ltifl^g^: the son of 
Sanjivi from Asurivasin sil^ftg?!!?^ from the son 

of Prasni, Sll^g^f: the son of Prasni stTg?r*P!n5i: from 
Asurayana, wgrm’Ur: Asurayana ?rTg>: from Asuri 
Asuri. 

From the son of Atreyi. The son of Atreyi 
from the son of Gautami. He from the son of 
Bharadwaji. He from the son of Parashari. He 
from the son of Vatsi. He from the son of another 
Parashari. The son of Parashari from the son of 
Varkaruni. He from the son of another Varkaruni, 
Pie from the son of Artabhagi. He from the son 
of Shaungi. He from the son of Sankriti. He 
from the son of Alambayani. He again from the 
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son of AJambi. 


He from the son of Jayanti. He 
from the son of Mandukayani. He in his turn 
received it from the son of Manduki. He from 
the son of Shandili. ' He from the son of Rathi- 
tari. He from the son of Bhaluki. He from the 
two sons of Kraunchiki. They both from the son 
of Vaidabhriti. He from the son of Karshakeyi. 
He again from the son of Prachinyogi. He from 
the son of Sanjivi. He from Asurivasin, the son 
of Prasni. The son of Prasni from Asurayana. 
He from Asuri. Ssuri 


qT%l: ^T^TTfl^oqT 

qiss^q?^ II ^ 11 


From Yajnavalkya, Yajnavalkya 

from Uddalaka, Sirsr^: UddaJaka from 

Aruna, WW: Aruna 37^^: from Upaveshi, Upa- 

veshi from Kushri, Kushri ^r3r«I5[?r: from 

Vajashrava, ^Marstl; Vajashrava from Jihwavat, 

^v?if»TtdL the son of Badhyoga, Jihwavat Wfvttbnd! 
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'the son of Badhyoga, from Asita the son 

of Varshagana, «rm?T: Asita the son of Varshagana 

^tr^TTFi; from Harita Kashyapa, ffr^T: Harita 

Kashyapa %^qrT?t frorrf Shilpa Kashyapa, T%5<)f: 

Shilpa Kashyapa from Kashyapa the 

son of Nidhruva Kashyapa, the son of Nidhru- 

va Btra; from Vach, gfl^ Vach from Ambhini, 

Ambhini from the sun, these 

white *1^1^ yajuses (received) from the sun 

are explained by Yajnavaikya ^131- 

by Vajasaneya, a devotee of Vajasaneya (sun). 

From Yajnavaikya. Yajnavaikya from Udda- 
laka. He from Aruna. Aruna from Upaveshi, 
He from Kushri. He from Vajashrava. He from 
Jihwavat the son of Badhyoga. He from Asita 
the son of Varshagana. He from Harita Kash¬ 
yapa. He from Shilpakashyapa. This one from 
Kashyapa the son of Nidhruva. He from Vach. 
Vach from Ambhini, Ambhini from the sun. 
These white’ Yajus Received from the sun are ex¬ 
plained by Yajnavaikya, a devotee of Sun. 


[Notes —L Pure, because they are not mixed up with 
the Brahmanas or with human faults. Or, they are un¬ 
impaired.] 
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W*n»r«5 The same upto the son of Sanjivi, 

the son of Sanjivi from Mandukayani 

tnirf»!^( %Tai 7 dukayani from Mandavya, Wt!!^- 

Mand;u ya ae^?Itq; from Kautsa, ^clPT; Kautasa fflf??*!; 
from Maimtthi, wf5^«r: Mahitthi ^m^’gTERT?!, from Vama- 
kakaayana, ssflW^t^tST? Vamakakshayana from 

Shandiiya, Shandilya from Vatsya, 

Vatsya from Kushri, Kushri, from 

Yajnavachas, ^gRg»^msrT?X the son of Rajastamba, 
Yajnavachas ;[t3rt55r»^t^H: the son of Rajastamba from 

Tura ^Tsr^Icl, the son of Kavashi, 5^: 'M«•****• Tura Kat^- 
sheya sr5ir<Ta; from Prajapati (Hiranyagarbha), JRIItfRi: 

Prajapati smuST! from Brahman (vedas). iSfS? Brahman (is) 
eternal, self-existent iW: salutation sT^ to Brahman 

(the Vedas). 


The line of teachers is the same up to the 
son of SanjiviThe son of Sanjivi from Mandu- 
kayani. He from Mandavya. He from Kautsa. 
He from Mahitthi. He from Vamakakshayana. 


CHAPTER SIX : SECTION FIVE 

He from Shandilya. He from Vatsya. He from 
Kushri. He from Yajnavachas the son of Raja- 
stamba. He from Tura the son of Kavashi. He 
from Prajapati (Hiranyagarbha). Prajapati from 
the" Vedas. The Vedas are eternal. Salutation 
to the Vedas® and salutation to their teachers. 

[Notes— 1. Above him the line branches off to meet 
again at the top. 

2. From the Vedas have come down the line beginning 
with Prajapati and variously branched off among us.] 

End of Brihadaranyakopanishad 
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COSPEL OF SRI RAMAKRISHNA. Royal 8vo.; 1020 pp.; 

31 illuat.; excellent get-up; cloth Rs. 15: morocco Rs. 22-8-0; 
morocco with gilt edge Rs. 25. 

SAYINGS OF SRI RAMAKRlSHNAl 1020 sayings ihcluding the 
parables ; Cloth Rs. 3-6-0 : stiff boards Rs. 3 ; limp boards Rs. 2-4-0, 

PARABLES OF SRI RAMAKRISHNA. Reprint from ^Sayings of 
Sri Ramakrishna ; As. 12. 

THE SOCIAL PHILOSOPHY OF RAMAKRiSHNA-VIVEKA- 
NANDA. By Benoy Kumar Sarhar ; As. 5. 

SRI RAMAKRISHNA PARAMAHAMSA. A study; As. 3. 

WOMEN OF INDIA. As. 5. 

HINDUISM. As. 14. 

EDUCATION. As. 12. 

THE HOLY MOTHER 

SRI SARADA DEVI, THE HOLY MOTHER. Complete life and 
teachings ; 548 pp. ; cloth Rs. 4. 

SRI SARADAMANl DEVI. A study ; As. 2. 

FIRST DISCIPLES 

SRI KRISHNA. THE PASTORAL AND KING-MAKER. By 
Swami Ramakrishnananda ; Re. 1-2. 

VEDANTA : CANONICAL 

Upanhhads with text, translation and nolei :— 

ISA. Aa. 8; KENA. As. 8; KATHA. Re. I ; PRASNA. Re. 1 ; 
MUNDAKA. Re. 1; MANDUKYA. As. 8; TAITTIRIYa! 
Re. 1-8; AITAREYA. Rc. 1; SVETASVATARA. Re. L 
MINOR UPANISHADS. Re 1. 

MANDUKYA UPAN13HAD. With Gaudapada Karika and complete 
Sankara Bhashya translation ; 335 pp. ; Rs. 6. 

brahma SUTRAS. Text, translation, notes based on Sankara and! 
valuable introduction ; Ixiii-f 512 pp. ; Rs. 5. 

BHAGAVAD GITA. Text, translation, notes ; Rs. 5. 

BHAGAVAD G1TA-~THE SONG OF GOD. Extremely readable 
translation in prose and verse ; Rs. 2-12. 

VEDANTA : MISCELLANEOUS 

UPADESHASAHASRI. Of Sankaracharya ; text, translation, notes ' 
Rs. 2-8-0. 





Ja list of our publications 


Sl 


VEDIC RELIGION AND PHILOSOPHY. By Swami Prabhava- 
nanda ; Re. t'’12-0. 


DEVOTIONAL 

SRIMAD BHAGAVATAM, Py Swami Prabhavananda ; the volumi¬ 
nous clatfsic in ready foim ; pp. 222 ; Rs. 3-8. 

NARADA BHAKTl SUTRAS. The Gospel of Divine Love ; text, 
translation and elaborate notes ; 252 pp.; Rs. 2-8-0, 

UNIVERSAL PRAYERS. Sanskrit text, translation and valuable 
introduction ; 258 pp. ; Re. 1-12-0. 


PRACTICAL SPIRITUALITY 

THF ETERNAL COMPANION. 

DIVINE LIFE. Selections from the Gita etc.; 372pp. ; Rs. 2-4-0. 
SELF-CONTROL As. 2. 

SPIRITUAL LIFE, Anna 1. 

path beyond sorrow. Anna 1. 


HINDUISM 

HINDUISM. By Swami Vivekananda ; As. 14. 

VEDANTA KESARl. A high-class religious, philosophical and cultural 
monthly in English, running since 1914. 

RAMAKRISHNA VIJAYAM. A popular religious and cultural 

monthly in Tamil, running since 1921. 

RAMAKRISHNA PRABHA. A popular religious and cultural ^ 

monthly in Telugu, started in July 1944. y 

S ^ scfiption for each : India and CeylonJRs. 3 ; Foreign $2 or 8sb. 


Books at CONCESSION RATES to 


Subscribers of " VEDANTA KESARl' 


Gospel of Sri Ramakrishna. Cloth Rs. 14-1-0 ; Sayings of Sri Rama- 
krishna. Cloth Rs. 3-4-0 ; Stiff bds. Rs. 2-13-0 ; limp bds. Rs. 2-2-0 
Sri Sarada Devi, the Holy Mother. Rs. 3-12-0; Upadesasahasri 
Rs. 2-5-0 ; Naic*da Bhakti Sutras. Rs. 2-5-0 ; Divine Life. Rs. 2-2-0 
Hinduism. As, 13; Education. As. II ; Universal Prayers. Re. 1-10-0 
Vedic Religion and Philosophy. Re. 1-10-0 ; Bhagavatam. Rs. 3-4-0 
Bhagavad Gila—The Song of God. Rs. 2-9-0 ; Sri Krishna—TKe 
Pastoral and King-Maker. Re, 1-1-0; Upanishads: Isa, Kena. 
Mandukya, each As. 7; Katha, Pxasna, Mundaka, Aitareya, 


Svctasvatara, each As. 15 ; TaitUriya, Re. 1-6-0. 







